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ABSTRACT 
Is there a concept of space 'before' philosophy? The thesis addresses a question 
which is relevant to contemporary architectural theory but it attempts an answer 
through the examination of the Homeric text. The general relevance of this is because 
the Homeric text may be said to be historical antecedent to the development of 
philosophy. Therefore it provides the possibility for a different understanding of 
space. What makes the Homeric text a kind of text-case is that it predates the concept 
of space itself - in the sense of Platonic chora 'receptacle', that is, space as container. 
Our reading of the Homeric text is goverried by an attempt to reconstruct the possible 
experiences of spatial relations as they are conveyed by the Homeric discourse. The 
thesis concentrates upon central Homeric terms chorelos, domos, thure, megaron and 
thalamos, in order to analyse them in terms of the experiences of which they were an 
element. This involves a close analysis of the Homeric text. But this reading faces two 
major obstacles in the attempt to restore the historical and specific character of the 
Homeric categories. These two obstacles are different sides of the coin 
'anachronism'. One major form of anachronism is to permit the philosophical 
definition of space and of architectural elements to define the Homeric relations 
whereas those relations actually predate and may be thought to be independent of 
philosophy. The second obstacle to this reading is aspects of philosophy which has 
systematically reduced the independence of the Homeric text by allowing terms to be 
defined by philosophy and then projected backwards as Homeric reading. 
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INTRODUCTION 
The object of the thesis is the Homeric text insofar as it can illuminate the category of 
space in the Homeric period. The project has two different kinds of sources. On the 
one hand there was a concern to understand the Homeric text, in the context of a 
historical project of reconstructing the Homeric experience of space, and on the other 
hand there was my interest as a practicing architect in understanding the nature and 
signification of space in different historical cultural contexts. The fact of being an 
architect I hope equips me with a quasi-intuitive approach to the issue of space, an 
issue that dominates the relation between architecture and philosophy within post- 
modem discourse, especially within the discourse of deconstruction. 1 So although the 
topic of the thesis seems to be a historical project, it is indirectly related to 
contemporary architectural theory, insofar as the investigation of the cultural 
construction of space entails the study of such elements of architecture as 'door', or 
'room%, the distinction of I inside / outside', ., 
the notions of 'center' and 'construction 
structure', and even the category of 'house', all of which are normally considered to 
have an almost 'natural' status within architectural discipline. The study is concerned 
'Note that a well-known contemporary collaboration between architecture and philosophy, between 
Eisenman and Derrida, was developed on Derrida's reading of the Platonic chora. On the relation 
between architecture and philosophy, see WIGLEY, M., 1995.1he Architecture of Deconstruction: 
Derrida's Haunt, NET Press. B. Genocchio also argues that "... most contemporary theorisations of 
space are built around the assumption of a declining Cartesian spatial order. This is a spatiality 
associated with Western metaphysics and its tribe of grids, binaries, hierarchies and oppositions. As this 
conception of a fixed, ordered space begins to give way to views with 'more flexible and equitable 
organizations', so 'postmodernist' discourse has largely come to be associated with a critique of 
Cartesian space. When it comes, however, to considering its replacement, opinions are fundamentally 
diverse. " GENOCCI-HO, B., 1995: "Heterotopia and its Limits, " Transition, Issue 41, pp. 33. 
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with distinguishing and differentiating how these elements are experienced in a 
different culture. Such an approach is also in line with the current concern within 
architectural theory with ways in which philosophical discourse has repressed 
differences in order to produce a universalized discourse on space. 2 So antiquity has a 
3 
privileged strategic status since it is marked by the intervention of 'philosophy'. The 
choice of the Homeric text as object of the research is thus not accidental. It is a text 
that 'predates' the advent of philosophy, but whose analysis has been massively 
dominated by post-Platonic interpretations and philosophical descriptions. The thesis 
tries to answer the question of what it felt like 'before'. But of course we can only 
approach the text if we are aware of all those concepts which run from Plato to 
ourselves and which we should not project back onto the analysis of the Homeric. Our 
investigation is thus both historical and conceptual. 
The thesis, perhaps against initial appearances is essentially a contribution to 
architectural thought. This raises the question of its relation to classical studies. 
Obviously much of the material is taken from classical sources and obviously must be 
judged by conventional standards of classical scholarship. Nonetheless it does not 
pretend to be a contribution to classical studies. There is no attempt to reconstruct the 
2 E. Casey, in his study on the history of place, writes: "At work as well in the obscuration of place is the 
universalism inherent in western culture from the beginning. This universalism is most starkly evident in 
the search for ideas, usually labeled 'essences, ' that obtain everywhere and for which a particular 
somewhere, a given place, is presumably irrelevant. Is it accidental that the obsession with space as 
something infinite and ubiquitous coincided with the spread of Christianity, a religion with universalist 
aspirations? " In contrast he argues that contemporary "... rediscoveries of the importance of place 
[share] a conviction that place itself is no fixed thing: it has no steadfast essence. " CASEY, S. E., 1997: 
Yhe Fate ofPlace: A Philosophical History, University of California Press, pp. xii, 286, 
3 The notion of philosophy perhaps has a historical origin, that can be traced back to Plato. In any case it 
is from the work of J, Derrida that this notion of philosophy is drawn. 
Introduction 
historical reality behind the Homeric text; nor is there even an attempt to provide an 
exhaustive analysis of the discourse of Homer. Had that been the aim, then all sorts of 
evidence from classical studies would have been relevant and would have formed a 
necessary part of the thesis. But in fact, the thesis is much more restricted than this 
and is governed not by the protocols of historical reconstruction, but by a series of 
questions within architectural theory. These questions are as it were the starting point 
but also the limitation of the scope of the thesis. Doubtless this will produce a form of 
argument and the use of evidence which will at times seem eccentric and perhaps 
insufficient if interpreted as historical claims about Homeric Greece. But this is not 
the object of the thesis. 
Another clarification must be entered concerning the relation of the thesis to 
philosophical concepts. Clearly philosophical concepts have been influential in 
determining the concepts of most fields of humanistic inquiry. The problem presents 
itself in this thesis as this: if the attempt to reconstruct the Homeric categories 
requires the critique of interpretations derived from 'philosophy', how are we to 
identify the 'philosophical'? Or put the other way, how does one identify the Homeric 
(those fragments which have been repressed by philosophy but not erased)? 
Throughout the thesis we argue against philosophical concepts while making 
continuous reference to 'eLcperience'. We need to clarify this point. By experience we 
do not mean something epistemologically related to sense data. This would inevitably 
reproduce a 'philosophical' distinction between the sensible and the intelligible, a 
distinction which strangely and for us decisively enough coincides with the invention 
of Platonic chora (X6pcc) 'receptacle'. The distinction between thinking and sensing - 
- and ultimately between mind and body - is for us inextricably tied to a concept of 
space as container, a container that receives, informs and defines. What we call 
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experience is also a concept, of course. But we mean something definite by it - 
whatever describes the 'specific' character of the culture (at an empirical level) or 
whatever refuses to be generalized (at a theoretical level). In this thesis 'experience' 
describes the specific differences and manifestations of the 'Homeric' as opposed to 
Platonic and post-Platonic. Secondly, the status of deducing experience from a 
literary text constitutes an important problem for this research. Our argument does not 
depend upon the direct translation of the poem into an account of social reality. In this 
sense we have tried to avoid a sociology of experience in which 'reality' is read off 
from a poem. 4 We adopt a more conditional position. We do assume that the 
categories of affects derived from the text did have some role in ancient Greece, but 
we make no strong claim as to their exclusiveness or even as to the social power of 
the affects identified. To put it more simply, we do not claim that the text reflects 
reality, but we do assume that the Homeric listeners made sense of the poems. 
In analysing the text we try to avoid that form of philological analysis which is 
strongly governed by philosophy. There is a kind of Heideggerian approach which 
reconstructs historical experience by showing that the origin of the word encapsulates 
reality. Our aim is simply to test some hypothesis of architectural theory in a 
philological way. The particularity of the Homeric text, a text before philosophy, 
offers the possibility of investigating the relation of a non-philosophical language 
with 'architecture'. Terms that later become part of the philosophical discourse, such 
4 R. Finnegan in her study on oral poetry writes: "What is the relationship between poetry and society? 
Does oral poetry 'reflect' the society in which it exists? ... 
Large questions of this sort - the typical 
concerns of the sociology of literature - are abstract and elusive. They cannot be avoided in any 
sociological approach to poetry, but to move only on the level of such abstract and vague questions can 
lead to frustration - or to tautology. " FINNEGAN, R., 1977- Oral Poetry, its nature, significance and 
social context, Cambridge University Press, pp. 214. 
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as logos and choros, we believe can be examined in a non-philosophical context, 
though only with great difficulty. In the case of the Homeric text its description is so 
much dominated by post-Platonic interpretations that the research into its category of 
space cannot really be started until it is freed from its previous anachronistic readings. 
Anachronism here is not just contained in subsequent interpretations but is itself very 
much an effect of chora, of space conceived as a container. To give just an example: 
that which according to our interpretation constitutes a difference at the level of 
experience between the Homeric term chore and the Platonic chora, is reduced within 
scholarship to a linguistic difference between the endings -e and -a, and assigned a 
spatial difference in their origins - Ionic or Attic, a difference which is rendered 
indifferent. Our analysis is philological but clearly in conflict with much 
contemporary scholarship and involves a critique of Emile Benveniste's etymology. It 
is of course easy to accuse others of anachronism and there may be a blind spot of our 
own anachronisms. But we argue it is only through a critique of anachronism that we 
can approach and establish a relation with the Homeric text. Throughout the thesis we 
try to deconstruct and defamiliarize categories that have been rendered 'natural' or 
' self-evident' in order to understand that they are culturally constructed and specific. 
As we try to identify what is unique in the Homeric experience of space., we come to 
face the anthropological problem of establishing the difference6 between the Homeric 
5 Derrida writes: "De-construction therefore analyses and questions conceptual pairs which are currently 
accepted as self-evident and natural, as if they hadn't been institutionalized at some precise point, as if 
they had no history. Because of being taken for granted they restrict thinking. " DERRIDA, J., 1986-. 
"Architecture Where Desire Can Live, " Jacques Derrida Interviewed by Eva Meyer, Domus no. 671, 
April 1986, pp. 17-27, (reprinted in 7heorizing a new Agenda For Architecture: An Anthology of 
Architectural Theory 1965-1995, K. Nesbitt ed., Princeton Architectural Press, 1996, pp. 146. ) 
6 On the problem of identity and difference in anthropology see COUSINS, M., 1989: "In the Midst of 
Psychoanalysis, " New Formations, n. 7, pp. 84. 
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Greeks and us, or other cultures. It is not our aim to produce a comparative analysis, 
but to establish the minimum conditions of avoiding anachronism. Thus comparison 
is not conducted in a systematic way, for there is a need to establish only differences 
rather than elaborate wholesale historical comparisons. 7 Each issue which we address 
is chosen as an arena of conflicting interpretations which may enable us to have a 
more differentiated understanding of the Homeric terms. Even when we argue in 
relation to a philosophical 'before' we are not interested in the issue of 'before" and 
( after' as such, but in how the distinction might throw light on the nature of the 
Homeric categories of space. Comparison then is a means of clarification. Sometimes 
this involves a negative approach; we define not what something is, but what it is not, 
in order to reach a higher degree of clarification. This will also involve showing the 
possible associations that a reader can make and the traps of misunderstanding which 
can follow. In other words our 'strategy' is to alert the attention of the reader to 
his/her presuppositions which might form an obstacle to understanding the terms. 
This makes the reading an uncertain adventure rather than an exercise in the 
application of a method. For the fact is that our strategies of reading work upon more 
fronts than could be subsumed into a method. Nor does the thesis make any attempt - 
as one might have expected - to relate textual evidence and archeological remains. It 
is not the problem of Homeric dating8 which is the reason for this exclusion, so much 
7 We believe that each historical period deserves to be studied for its own sake and not for the purpose 
of a comparison, but we also acknowledge that comparison is indeed inevitable. 
" "Yet, one is faced with the well-known problem. does Homer portray the institutions of his own period 
(late 8th c. BC, according to widespread opinion), those of the three preceding centuries (I Ith-9th/early 
8th c. BQ, those of the remote Mycenaean era (13th-12th c. BQ, or lastly an amalgam of the 
institutions of all these period? ... 
It is commonly assumed that the epics include elements and features of 
the Mycenean, Dark Age and 8th c. strata, and that they also contain later interpolations. " 
MAZARAKIS, A., 1987: From Rulers' Dwellings to Temples: A Study of the Origins of Greek 
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as the fact that to use archeological evidence to control or validate the hypothesis of 
the thesis raises a mass of complicated theoretical and scholarly issues which have 
never been addressed critically. 9 Indeed the ordinary sense of 'archeological 
evidence' is not directly relevant to our research. 'Archeological evidence' is not 
innocent and can never be an unproblematic corpus which validates or refutes 
hypotheses fonnulated elsewhere. In this sense 'archeological evidence' is not 
directly relevant to our research. 'Archeological evidence I is not simply 'evidence' 
but another text to be decoded. Archeology itself has a history, and has been 
conducted under anachronistic rubrics which identify spaces in the rediscovered 
remains of buildings, according to criteria which post-date those remains. In fact 
r archeological evidence' is a 19th century construction, which still moves - in so far 
it concerns the representation of architectural remains - in accord with 19th century 
categories of the function of spaces and indeed the names of spaces. Briefly one 
might refer here to the persistent tendency of the 19th century archeology to identify 
rooms With archeological sites Without inquiring whether the category of the 'room' is 
remotely historically appropriate. 10 While we have not used 'archeological evidence' 
Religious Architecture in the Protogeometric and Geometric Periods, unpublished Ph. D. Univ. of 
London pp. 378. What matters in the present thesis however is whether the text predates the advent of 
philosophy, and in that sense the problem of its exact dating lies beyond our concerns. 
9 M. Jameson, who examines the relation between textual evidence and archeological remains of ancient 
Greek houses at least acknowledges the problems involved, but without analysing them. JAMESON, 
M., 1990: "Private Space and the Greek City, " 7he Greek City: From Homer to Alexander, Os. Murray 
and S. Price eds., Clarendon Press, Oxford. 
10 Although there is an ongoing debate on the interpretation of evidence in archeology (see HODDEP, 
1., 1986: Reading the Past: Current Approaches to Interpretation in ArcheoloýU, Cambridge University 
Press), we suggest that the representation of architectural remains - as is also the case with architectural 
representation in general - remains conventional and thus already entails a specific interpretation of the 
findings. However, it is interesting to note that Hodder's excavations at Cataftyiik (Neolithic 
settlement in Turkey) acknowledge this problem and are seeking to document the site not according to 
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to refute or validate our hypothesis, we might think that our arguments in fact could 
generate a new type of archeological classification. In the two last chapters of the 
thesis it becomes obvious that archeology not only adopts the conventional methods 
of architectural representation in order to produce its drawings, but in fact directly 
inherits categories from orthodox architectural theory, such as 'room' and 'house' - 
in order to interpret its findings. Thus another problem has to be confronted, which is 
the correspondence between language and architecture. A natural correspondence 
between terms such as thalamos, megaron, and specific locations within the Homeric 
house is not usually questioned within scholarship. However our investigation, instead 
of taking all these as given and attempting to validate both by reference to 
archeological remains, opens up a new area of inquiry whose implications concern the 
experience of the Homeric language and architecture. To explore this issue in more 
detail would be impossible in the context of the present Ph. D. But it is hoped that this 
thesis can open a new point of departure for research in a critical archeology, and it is 
one we would like to pursue. 
A limited number of previous works which deal with our topic sharply differ from our 
approach. In R. Martlenssen's book, The Idea ofSpace in Ancient Greek Architecture, 
'rooms', but according to human activity which occupied the space. The team of researchers who apply 
'micromorphology' to study the use of space, write: ILAnthropological studies of the use of space have 
illustrated that space is defined by architectural units is endowed with meaning through practice, through 
the activities carried out in that space, which are both informed by, and therefore representative of, 
sociocultural behaviour and conceptual schemes ... 
Analysis of microstratigraphic sequences enables study 
of the intended and actual uses of space by examination of the types of floors or surfaces, the impact of 
activities on those surfaces, the relationship between sediments, artefacts and organic remains in 
deposits, and post-depositional alterations. " MATTHEWS, W., FRENCI-L C., LAWRENCE, T., 
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one can easily trace the influence of 19th century theories of space. 11 C. Doxiades 
adopts a positivist - in the sense of being measurable - concept of space to analyse 
the so-called 'exterior space' via measurements and the theory of proportion. 12 A. 
Antoniades is directly concerned with Homeric space in his book, but in fact what he 
does,, as he describes it, is "... to read the building program in Homer and undertake a 
synthetic approach. -)-)13 1 P. Vemant does discuss space before philosophy, but with 
no direct reference to the Homeric text. He wntes on the mythological pair of Hestia 
and Hermes. 14 He inscribes his distinction between mythical space and rationalized 
space within the distinction between the mythological and the rational. This 
distinction may well mark an advance in addressing the problem but the distinction 
that it employs is still itself a 'philosophical' distinction. Thus his mythological space 
is itself structured on pairs of oppositions that are considered natural, i. e., feminine/ 
interior/ private as opposed to masculine/ exterior/ public. These oppositions may 
have been vatid for Greeks at a later period, but given the intervention of philosophy 
in constructing these oppositions, we cannot infer that they apply to the Homeric text 
as well. 
CUTLER, D., 1996: "Multiple Surfaces: the Micromorphology", On the surface: (7atajh6y*k 1993-95, 
1. Hodder ed., British Institute of Archeology at Ankara, pp. 302. 
11 NLARTIENSSEN, R_, 1958: Ae Idea of Space in Ancient Greek Architecture, Witwaterstand 
University Press. 
12 DOXIADES, C., 1972: Architectural Space in Ancient Greece, NUT Press. 
13 ANTONIADIS, A., 1992: Epic Space, Van Nostrand Reinhold, New York. 
14 N VrERN, &j,; T, j_p., 1983: "Hestia-Hermes: The religious Expression of Space and Movement in 
Ancient Greece, " Myth and Thought atnong the Greeks, Routledge, pp, 127-75. There is no reference to 
the goddess Hestia in the epics, but only of hestie (IaTiq) 'hearth'. It would be interesting to investigate 
the kind of experience evoked by this term for it denotes an architectural element of the Homeric house. 
However, to take the identification of the hearth with the goddess Hestia for granted in order to follow 
Vernant's argument, or to develop a discussion on religion, seems to us inappropriate for research which 
is mainly concerned with architectural theory. 
Introductim 10 
The difference of our approach can be understood by presenting a brief 
synopsis of our research. The thesis includes six chapters; each one addresses a 
different Homeric term in order to illuminate the experience evoked by it within the 
text. Each term also introduces issues which involve both historical and theoretical 
problems. Each chapter inevitably entails a critique of a word's previous 
interpretations, while focusing upon its detailed textual analysis. New interpretations 
are thus produced. This helps to generate an understanding - at an anthropological 
level - of the difference between the Homeric Greeks and us or Plato, and also opens 
up a different perspective for architectural theory. The chapters are relatively 
autonomous and each has its own introduction and conclusion. Each term and its 
associated experience is presented in such a way as to add a piece to the mosaic of the 
Homeric experience. The thesis does not pretend to be exhaustiVe but indicates and 
proposes a new approach to the Homenc text, and a different understanding of the 
issue of space. 
The first chapter is introductory; it addresses the complex relation between 
Homeric language and experience, and criticizes the way the Homeric text is 
conventionally located within the orality-literacy debate. The analysis of epos 
'speech' is intended to displace a whole series of polarizing arguments such as the 
abstract and concrete nature of language, the distinction of form and content, as well 
as arguments about perception - conceived as a universal a priori category - that 
relates visual experience to distancing and opposes to it hearing, related to 
participation. In unraveling these theoretical arguments the chapter opens up an 
anthropological and historical hypothesis concerning the relation between speech and 
the body. This centers on the experience of what we call the 'multiple body', a body 
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in which the corporeal, mental and psychological are interwoven. 15 As a result we 
can better understand that our distinction between the mind and the body is in fact a 
construct of our culture and neither natural nor universal. The chapter also introduces 
to us the play of 'distancing' as an effect of speech and the experience of hearing in 
the epics; this marks another difference between our concept of subjectivity and of 
Homeric individuality. In fact Homeric speaking was not experienced as an 
expression of a thinking subject. Homeric identity is indeed produced within the 
experience of speech but paradoxically as an effect of distancing. This is another 
reason why the Homeric text will not fit into the terms of the orality-literacy debate, 
where vision is considered as distancing and hearing as participation. 
The second chapter analyses the Homeric experience of space evoked by two 
Homeric terms, the feminine chore and the masculine choros, where chore involves 
the experience of things, and choros that of events. Homeric 'space' is non-enduring 
and cannot be separated from the things and events that generate it. This rather 
awkward form is used in order to differentiate from the Platonic chora as well as 
from Newtonian and even post-structuralist conceptions of space as container of 
either things or events. This analysis also involves a central critique of the 
contemporary scholarship which anachronistically interprets the Homeric terms 
according to post-Platonic conceptions of space and place. Moreover It enables us to 
begin to understand the Homeric experience of things as being co-produced with their 
chore and may be attached to the 'multiple body' conferring its identity. The barbaric 
'5'Multiple body' is an ugly formulation that tries to establish in its awkwardness a literal form of 
distinguishing the difference between Homeric body and our concept of a divided body and mind. 
Unfortunately the formulation wi. 11 have to reappear throughout the thesis as a reminder of the 
difference. 
12 
character of this definition is, at least in part, an effect of the difficulty of 
differentiating something from our habitual way of stating it. At stake here is an 
identity which is non-enduring and which will not fit into our concepts of subject- 
object and their relation, for that whole scene is a direct consequence of a conception 
of space as container. ' 6 
The third chapter examines the relation between body and house indicated by 
the linguistic similarity of the Homeric terms demas and domos. We seek to show that 
the relation between body and building, where an ideal, mathematical and male body 
which serves as a model for architecture is reflected in the way scholarship 
(specifically Benveniste) interprets the relation between demas and domos as a 
linguistic relation based on a common Indo-European root meaning 'construction). 
Once we are aware that such a relation is not natural but historically constructed, then 
we are able to understand the relation of the Homeric terms which is established on 
the 'paradoxical' experience of 'trans-fixity'. Both Homeric house and body are 
experienced as fixed and transformable simultaneously, and such experience cannot 
be separated from the experience of inclusion, feminine gender and control. 
The three next chapters examine terms that are directly related to architecture, 
for they have always been interpreted as specific elements of the house. We have not 
attempted to examine in this thesis all the terms related to the Homeric house. But we 
have chosen those terms that seem relevant to the interpretation of the Homeric space, 
for they give us the opportunity to challenge the conventional approach of 
scholarship. The fourth chapter approaches the category of the door and the gate by 
examining the Homeric terms thure and pule. The contemporary conception of door 
16 See chapter on chore-choros, section 2.3.2.1., especially pp. 79-84. 
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and gate as functional objects or as symbols of separation between different spaces is 
again reflected in the way the scholarship interprets the two terms. By contrast we 
argue that such a conception indicates a repression of an anxiety that binds the 
experience of doors and gates and which can be detected through the detailed analysis 
of the Homeric terms. Indeed thure and pule are experienced not only as specific 
things but as the evocation of the experience of the transition from one category of 
experience to another and as such invest Homeric bodies with ambiguity when related 
to them. 
The fifth and sixth chapter examine two more 'architectural' Homeric terms, 
megaron and thalamos. Both terms provide an opportunity to challenge the notion of 
a house as an ensemble of rooms where 'room' is a general concept specified through 
the notion of function. For both megaron and thalamos are conventionally interpreted 
within scholarship as rooms with specific functions and locations within the Homeric 
domos. Megaron is usually translated as the 'central room of the house' where 
domestic rituals such as hospitality, feasting and mourning are performed. Such a 
notion of ritual rests upon a concept of space in which it can be contained, or 'take 
place'. If we consider this as an anachronism then we can understand that what we 
call Homeric ritual is in fact an experience of a controlled transformation, central to 
the survival of any domos, achieved through the repetitive movements of the Homeric 
bodies. And it is those bodies that produce the non-enduring Homeric space called 
megaron. Thalamos, which is conventionally variously and bafflingly interpreted as 
c store-room', 'women chamber' and 'bed-chamber',, evokes the experience of 
containment; an experience of immediate intimacy reserved for the members of the 
house, produced through sight, smell, sleep and intercourse. Megaron and thalamos 
14 
on this reading are not so much names of specific rooms within the Homeric house,, 
but specific categories of experience. 
This outline shows it is impossible to answer the issues raised within the thesis 
by considering them simply as historical problems of reconstruction. It is only by 
acknowledging the theoretical problems involved that we can open up a new field of 
inquiry. If we try to answer the anthropological question of how the Homeric 
experience of space differs from our concept of space and place we inevitably 
become more aware about our concepts and more importantly that ours are neither 
universal nor inevitable. In that sense our 'philological' approach to the terms through 
which we analyse the Homeric experience of space indeed refer us to issues of 
contemporary architectural theory, and generates a new perspective to consider not 
only the issue of space but also to rethink the categories of house, room, or door, 
together with the way that our gender and other identities are constructed. 
17 our 
research tries to understand how the Homeric 'spatial' vocabulary works, but it 
cannot produce a new literary translation 18 of the Homeric terms. Perhaps it can 
produce its effects in terms of architecture. As such, it might have an impact on the 
production of architecture, not in the sense that the theory provides the guidelines for 
17 On the relation between gender identification and space in contemporary architecture, A- Betsky 
notes: "starting in the 1980s ... some 
designers thought that they needed to create spaces that would 
challenge those traditional distinctions between inside and outside, between the planned and the 
experienced, between artificial and natural, and between useful and pleasurable that had made the 
cultural stereotypes of men and women into real, lived experiences. " BETSKY, A., 1995: Building Sex: 
Men, Women, Architecture, and the Construction of Sexuality, William Morrow and Company, Inc. 
New York, pp. 176. 
"' It proposes, however, an understanding of the so-called inconsistencies which are conventionally 
interpreted as a grammatical phenomenon. Incoherence in grammar indicates - according to our 
interpretation -a repression of inconsistencies at the level of experience. 
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the architectural practice, but because there is a relation between language and 
architecture, between the language of architecture and the architectural language. The 
thesis cannot propose a more appropriate concept of space for, to anticipate an 
unlikely conclusion, the very '*concept" of space might be the very mark of 
repression, 19 and in fact the title of the research is profoundly and inevitably 
anachronistic. 
For the Greek terms discussed within the text a transliterated form is used (always in italic, 
and without the definite article 'the') as well as the Homeric original in parenthesis, while the 
conventional translation (from the Homeric dictionary or Liddeff-Scott) follows in inverted 
commas. To give an example: megaron (pi7ctpov) 'hall'. Only the translation of the Homeric 
quotations are in the main text, and it is always accompanied by the Homeric text in the 
footnote. The translation of R. Lattimore is used unless otherwise stated, while the additions of 
the author are enclosed in brackets. The exhaustive analysis of the Homeric terms was 
facilitated by the lbycus program, but was always integrated with the examination of the 
broader context in which they occur. 
19 
... unlike the unconscious, place 
is not so controversial or so intrusive or embarrassing as to require 
repression. On the contrary, just because place is so much with us, and we with it, it has been taken for 
granted, deemed not worthy of separate treatment. Also taken for granted is the fact that we implaced 
beings to begin with, that place is an a priori of our existence on earth. Just because we cannot choose in 
the matter, we believe we do not have to think about this basic facticity very much, if at all. " CASEY, 
E. S., op. cit., pp. x. This is a conventional approach to the issue of space/place. We do not suggest that 
a repression is involved in space/place, but we argue instead, that the conception of space/place is in 
itself a mechanism of repression. See chapter on chore - choros. 
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EPOS 
'SPEECH' - EXPERIENCE AND DISTANCING 
1.1. Introduction 
1.2. The Homeric Text within the Orality-Literacy Debate 
1.3. Speech - Experience within the Homeric Text 
1.3.1. Speech and the Body 
1.3.2. Speech as Listening and Distancing 
1.1. INTRODUCTION 
What is the relation between language and experience within the Homeric text? This 
is not a question which can be given a direct answer. Indeed, to pose it opens onto a 
most complex area within the human sciences - complex because it lies in a space 
where unresolved theoretical questions meet historical investigation. That is to say, an 
answer would require us to have an 'adequate theoretical grasp of the relation' 
between language and experience before we investigated what the relation was in a 
particular historical text. But no such situation exists nor is any in prospect. It is not 
that there is no theory of the relation between language and experience, but that there 
are too many, each competing for our assent. Moreover, much of historical 
'On the difficulty of thinking the relation between two things, M. Heidegger w-rites: "We immediately 
conceive the relation in terms of the things which in the given instance are related. We little understand 
how, in what way, by what means, and fi7om where the relation comes about, and what it properly is qua 
relation. At remains dark to us what determines their real relation, and from what source what we so 
casually call the 'real' really comes. " BEIDEGGER, M., 197 1. "The Nature of Language, " On the Way 
to Language, Harper and Row, pp. 83. 
18 
investigation is unconsciously coded and determined by particular theories of the 
relation between language and experience. At the same time research cannot wait for 
the clarification of the theoretical issues and the researcher must adopt a strategy 
towards work which sits uneasily between philosophical accounts of language on the 
one hand and anthropological and historical linguistic analysis on the other hand. We 
2 find that the strategy of Jacques Derrida illuminating and helpful at this point. This 
is not a question of being for or against what is now called deconstruction; it is a 
matter of attending with great care to what we might think of a double register of 
inquiry - theoretical and historical - at the point where those two registers intersect. 
This requires a certain tack. In this thesis, we try to avoid coming to a view about the 
so-called concrete or abstract character of the Homeric language, just as we have tried 
to avoid confronting large ontological questions 3 of the type: What belongs to 
language and what to experience in the Homeric text? These questions cannot 
adequately be resolved in the scope of this thesis. Rather we have adopted a strategy 
of attempting to avoid such questions in the service of putting new problems forward 
which in the end we hope Will , if not resolve the general questions, at 
least produce a 
more adequate representation of them. A central plank of our strategy is to avoid 
anachronism at every level - both in our interpretations and as a ground for criticizing 
other interpretations. This involves an attempt to be as aware as possible of our own 
2 To work at the edge of philosophy and anthropology is not impossible given the existing contamination 
between the two. I Derrida argues that while different domains of knowledge - anthropological, 
historical, etc. - cannot found themselves in any other way than on presuppositions that do not belong 
to their knowledge or their competence, and while these presuppositions therefore constitute a style of 
onto-phenomenological questioning, conversely this fundamental questioning cannot protect itself from 
a hidden - anthropological, historical, etc. - contamination. DERRIDA, J., 1993: 
Aporias, Stanford 
University Press, California. 
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categorial presuppositions concerning the general relation between language and 
experience and the particular meanings and translations we make of the Homeric text. 
To make things worse, the Homeric text is not Just any kind of text. It is the first 
Greek literary product which, in the form that was handed to us, as J. Svenbro pointed 
out,. "has the air of a transcription of a voice. -,, >4 It is this fact which situates the 
Homeric text not just as a text whose interpretation raises theoretical and historical 
problems. For these problems are compounded and over-determined by the fact that 
the Homeric text is the central text in the continuing debate over the distinction of 
orality and literacy. 5 This debate has a tendency to polarize oral and written cultures 
in a differential, almost oppositional relation to the nature of language and 
perception. 6 Scholarship dates the Homeric text in the 8th century BC, and C. Segal 
wntes: 
"By the end the eight century BC, the Greeks had developed the North Sernitic syllabary into an 
alphabetic writing far better suited to their own language than the Mycenaean syflabary had been. 
3 On the assumptions about essence, identity and truth that such questions imply, see DERRIDA, J., 
1992: "The First Session, " Acts ofLiterature, Routledge. 
4 SAVE-T,; BRO, j., 1993: Phrasikleia: An Anthropology of Reading in Ancient Greece, Cornell University 
Press, pp. 28. 
5 A. Ford writes: "It is surely a delicate, even paradoxical business to define a genre of poetry that stands 
on the verge of orality and literacy, for closely attached to any literary description are notions of text, 
forms, and authors that may well be irrelevant to the 'song culture' of archaic Greece ...... FORD, A-, 
1994: Homer: Ae Poefty of the Past, Cornell University Press, pp. 14. 
6 On the relation between language and perception in orality-literacy theory see ONG, W. J., 1982: 
Orality and Literacy: Ae Technologizing of the Word, Methuen. For an account of the orality-literacy 
debate in relation to the Homeric Epics see: GRIFFIN, J., 1983: Homer on Life and Death, Oxford, 
Clarendon Press, and EDWARDS, M. 1987: Homer, Poet of the Iliad, Baltimore, John Hopkins 
University Press. 
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Nevertheless, because of the preceding centuries of oral culture and the linýted technology, the spoken 
(and sung) word continued to have a privileged place. ,7 
Segal attributes to the Homeric text the supposed features of an oral culture. He 
distinguishes Ear-knowledge from Eye-knowledge, the former being related to orality, 
the second to literacy. 8 Hence, models of oral cultures provide a theory from which to 
draw conclusions about both language, experience, and their mutual relation. Indeed, 
the orality-literacy debate is important for our research because it makes a connection 
between modalities of language: oral-written, and modalities of perception: acoustic- 
visual. But without ignoring or underestimating the importance of the debate, we shall 
need to understand its presuppositions, situating it within its own historical and 
theoretical context in order to step out of the mutually exclusive oppositions it 
proposes. For the debate severely limits the strategies of interpretation which we wish 
to employ and we would be reduced to repeating the opposition produced by the 
debate. In effect, we shall not adopt any theory of orality as a ready-made model to be 
applied within the study of the Homeric text. Our strategy will focus on destabilizing 
the conceptual order of the oppositional model: oral / form / concrete / acoustic / 
participatory - written / content / abstract / visual / distancing, through which Homeric 
language is usually approached. A number of classical scholars, in the context of 
literary criticism, have already done much to question the structuring of opposites that 
govern the original orality-literacy debate' and their work on the Homeric text serves 
7 SEGAL, C. 1995: "Spectator and Listener", Ae Greeks, ed. J-P. Vemant, The University of Chicago 
Press, pp. 191. 
8 Ibid. 
9 The traditional opposition between speech and writing has been challenged by Derrida in his reading Of 
Plato. DERRIDA, J., 1981: "Plato's Pharmacy", Dissemination, University of Chicago Press. For a 
2 
as a basis for our argument. The difference of our approach is inscribed in the 
different interest that an architect has in the Homeric text in contrast to a philologist. 
In a cross-disciplinary project as this, one works more as a bricoleur. 10 The research 
- which is specifically concerned with the experience of the Homeric space - remains 
focused on the relation between language and perception and not on the issue of 
Homeric language as such. The destabilization of opposites will not produce a new 
theory about the relation between Homeric language and experience, but it will 
produce specific effects. In faq, it will permit us to understand the kind of 
experiences evoked by the Homeric 'spatial vocabulary' and to differentiate them 
from our 'architectural language'. It will also make us aware that as the Homeric 
language shapes a specific experience of space, in a similar way, our architectural 
language infornis and detennines our language of architecture. Thus the traditional 
distinction between theory and practice in architecture becomes problematic. 
In this chapter, however, we seek to investigate the way language was 
experienced, and the mechanism through which language evokes experience within 
the epics. This will identify two points; it will open up the complex relation between 
speech and the body, and will introduce to us the play of 'distancing' as an effect of 
similar approach to the Homeric text see LYNN-GEORGE, M., 1988. Epos. - Word, Narrative wd the 
Iliad, Macmillan Press. An earlier draft of the thesis was criticized for the lack of reference to 
contemporary scholarship within classical studies which dealt with the issue of the Homeric language. 
This draft now incorporates a far more extensive reference to this literature and will be found distributed 
through the chapter. For ease of reference I list their appearance here: FORD 1994: fn. 5,36,63,76,88, 
107 / LYNN-GEORGE 1988: ffi. 9,20,24,89,92,94 / KAHANE 1994: ffi. 12,26 / FINNEGAN 
1977: fn. 14,15,19,33 / SHIVE 1987: fn. 18 / AUSTIN 1975: fn. 25,48 / SACKS 1987: fn. 27 / 
SCHEIN 1984: fn. 28 / MARTIN 1989: fn. 45,61,71,115 / AHL 1984: ffi. 63 / THALMANN 1988: 
ffi. 63 / MONSACR± 1984: fn. 64,68 / SULLIVAN 1988: fn. 65,66 / LATEINER 1995: fn. 83 
GOLDHILL 199 1: ffi. 92,114 / GROTTY 1994: ffi. 94,107,112 / REDFIELD 1975: fn. 100,107. 
10 Levi-Strauss describes the bricoleur as the one who constructs using the material at hand. 
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speech and the experience of hearing. But before we can do this we will have to 
address the way in which the Homeric epic is situated within the orality-literacy 
debate, in order to refuse the answer - which it gives us in the context of opposition 
between the oral and the written - to the question: what kind of language is the 
Homeric language and what is its relation to experience? This will involve dealing 
with two points in the orality -literacy theory in respect to the Homeric text; the form 
vs content as far as it concerns the modality of language, and the acoustic vs visual 
concerning the modality of perception. 
1.2. THE HOMERIC TEXT WITHIN THE ORALITY-LITERACY DEBATE 
In a recent book C. Calame summarizes what contemporary scholarship accepts about 
the Homeric text: 
"The first Greek literary product for us consist of epic poems that display traits generally considered 
characteristic of oral poetry [formulas, typical scenes etc. ]; but it is impossible to discount the 
intervention of writing in the process of composition, at least in the state in which these poems have 
been passed on to. us. Moreover, they are in part the product of a society that had a knowledge of a 
system of writing [linear B], although it does not seem to have made use of it for literary purposes. 
Lastly, we can assert that the epic poems were communicated orally, given the descriptions of 
performances contained in them. " 
II 
This statement not only indicates that the study of the epics is still inscribed within 
the debate, that started sixty years ago, but also indicates the reduction of the gulf 
between orality and literacy which originated the debate. 12 The Homeric text 
" CALANE, C., 1995: 7he Craft of Poetic Speech in Ancient Greece, Cornell University Press, pp, 3 1. 
12 "From the early 1960's there has been a steady stream of modifications, revisions, and surveys of the 
oral-formulaic theory. " KAHANE, A., 1994: 7he Interpretation of Order: A Study in the Poetics of 
Homeric Repetition, Clarendon Press, Oxford, pp. 5. 
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constituted the starting point of the debate and served as its paradigm of orality par 
excellence. This happened in 1928, when Milman Parry had written a dissertation 
which would revolutionize Homeric studies. 13 He put forward an hypothesis that 
stressed the dependence of the choice of words and word-fonns on the shape of the 
hexameter line. "A single hexameter line is a relatively independent unit which 
usually coincides with a sentence or fairly self-contained phrase. Whole lines can thus 
be repeated in this 'formulaic' way, and this happens in the Homeric epics. , 14 The 
repetitions in the Homeric text have been noticed before, "but Parry took the further 
step of using this formulaic style to prove that the Homeric poems were 'orally' 
compose . "15 Parry argued that there are great differences between written and oral 
texts in their essential qualities as well as in their origins. He advanced a theory about 
the genesis of the Homeric text, namely, that it is the product of a long tradition of 
singers, who compose their songs orally, each performance anew, with the aid of so- 
called formulas, combinations of words which are regularly used under the same 
metrical conditions. The question of the origins of the text determined its literary 
assessment. This implied for Parry that critics have no right to attach a specific, 
contextually determined significance to the fixed epithet. 16 If a given phrase is 
formulaic, it would appear to be used simply for metrical convenience and not for a 
calculated poetic effect in its context. 
13 pAjRRy, M., 197 1: The Making of the Homeric Verse, Oxford. 
14 FENNEGAN, R., 1977: Oral Poetry, its nature, significance and social context, Cambridge 
University Press, pp. 59. 
15 Ibid, pp. 60. Finnegan also writes that this approach "has a deep influence on Homeric studies; though 
not all scholars accept the theory in toto, few can ignore it ... 
but the idea that oral composition was in 
some way involved in the creation of the epics is now widely accepted. 
" Ibid, pp. 66. 
16 DE JONG, I. J. F., 1995-. "Homer as Literature: Some Areas of Research, " Homeric Questions, J. G. 
Gieben, pp. 130. 
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Formulaic systems under Parry's analysis were what set oral poetry apart from 
literate poetry, in what rapidly grew into a binary contrast, consisting of two mutually 
exclusive opposites. 17 A number of studies of Homeric language and meter have 
refined Parry's conclusions and in particular have tended to question whether the 
formular system was as inflexible as Parry thought it. 18 Other scholars have 
illuminated the debate by setting the assumptions involved in it against the historical 
background and intellectual movement in which they were formulated. R. Finnegan 
has clearly shown the connection of orality theory and its presuppositions concerning 
the artist'. the work of art, and the notion of evolution with Romanticism. 19 M. Lynn- 
George 20 made evident Parry's Homeric 'system of language' similarities and 
differences from de Saussure's 'language as system' structural linguistics . 
21 The 
problem of semantics, meaning and context in relation to the Homeric text has also 
drawn the attention of scholars and is widely studied. W. Ong argues that meaning in 
17 ,, ILA 
ýLLN&A W. G., 1992: 7he Odyssey: An Epic Return, Twayne, pp. 24-5. 
18 D. Shive gives an account of the relation between Parry and his predecessors as well as his successors, 
and notes that hardly any scholar remains a rigid Parryist today, but "Parry is the Gordian knot tying up 
oral poetry and Homeric studies. " SHIVE, D., 1987: Naming Achilles, Oxford University Press, pp. 
124. 
19 FINNEGAN, R., op. cit., pp. 3 0-40. 
20 , is illuminating critic of orality theory is based on Derrida's discussion of the speech - writing 
dichotomy. He writes: "The history of Western literature is thus conceived as a linear development, and 
a development structured by the disposition of an antithesis. Whatever terms are selected to construct 
this schema - and Parry one finds the primitive / the sophisticated, the traditional 
/ the original, the 
universal / the particular, the general / the individual, - the schema derives its plausibly from the 
fundamental opposition of speech and writing and the indisputable historical 'evidence' that one is added 
to the other only much later in time. " LYNN-GEORGE, M., op. cit., pp. 73. 
21 The similarities have been noted by other scholars as well. E. Bakker, writes: "In fact, not long before 
Parry published his two French theses, Ferdinand de Saussure, the champion of structural linguistics, had 
presented an account of grammar and language to which Parry's notion of formulaic systems bears a 
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an oral culture is situational22 and writes in relation to Parry's theory and the problem 
of meaning in Homeric epics: 
"... in Parry's concept there is a deeper stratum of meaning not immediately apparent from his definition 
of the 'formula' a group of words which is regularly employed under the same metrical conditions to 
express a given 'essential idea'. " This 'essential idea' in turn "is not subject to clear, straightforward 
formulation but is rather a kind of fictional complex held together largely in the unconscious. 
23 
This has a decisive consequence for the way in which the terms of the debate are set 
up. It models the distinction between oral and written upon the division of language 
in terms of form and content, in which orality is supposed to stress the form and 
literacy to stress the content. As against this, we are arguing - as do contemporary 
scholars in Homeric literary criticism - that the division form-content is itself an 
anachronism if it is used to buttress the distinction between orality and literacy. An 
striking similarity. " BAKKER, E. J. 1995: "Noun-Epithet Formulas, Milman Parry, and the Grammar of 
Poetry, " Homeric Questions, J. G. Gieben, pp. 97-125. 
22 "Oral cultures of course have no dictionaries and few semantic. discrepancies. The meaning of each 
word is controlled by what Goody and Watt call 'direct semantic ratification, ' that is, by what the real- 
life situations in which the word is used here and now. The oral mind is uninterested in definitions. 
Words acquire meanings only fi7orn their always insistent habitat, which is not, as in a dictionary, simply 
other words, but includes also gestures, vocal inflections, facial expressions and the entire human, 
existential setting in which the real, spoken word always occurs ... The 
late A. Amory-Parry made the 
same point about the epithet amymon applied by Homer to Aegisthus: the epithet means not 'blameless, ' 
a tidy abstraction with which literates have translated the term, but 'beautiful-in-the-way-a-warrior- 
ready-to-fight-is beautiful... The oral word ... never exists 
in a simply verbal context, as a written word 
does. Spoken words are always modifications of a total existential situation, which always engages the 
body. " ONG, W. J., op. cit., pp. 47,49,67. This is also true for our use of speech, and indicates the 
coexistence of the two modalities, although we tend not to recognize or to overestimate the literate one. 
A further indication lies in the very fact that we can approach oral cultures, even though in a literate 
way. 
23 Ong quotes in this point D. E. Bynum, and his theory of 'clusters' as the organizing principles of the 
formulas. Ibid. pp. 25. 
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24 analytic distinction has become confused with the historical hypothesis. However 
the degree to which the form-content distinction still shadows the approach of the 
epics is shown by the fact that Homeric scholars still feel the need to set up their 
analysis implicitly or explicitly against this problem. Note, for instance the opening 
lines of Austin's book: "Surface and depth, around these terms revolves the major 
task of Homeric literary criticism", 25 where surface and depth stands for form and 
content. To cite a few more authors: 
41 
... oral-formulaic theory minimizes, or at least severely limits, the role of semantics and semantic- 
context sensitivity, while in the present study the greatest emphasis is placed on semantics and hence 
literary studies. " 
26 
"... the method of collecting all attestations ... what a 
better tool than context could we want for adding 
content to form In our understanding of the traditional nature of Homeric phrases? " 
27 
"Parry's theory has also been modified by the recognition that where thrift is not absolute, 
considerations of context or dramatic effect may govern the poet's choice of which of two possible 
epithets to use. " 
28 
24 "Even before Parry invoked 'the grand dichotomy' his work was structured by a conventional 
dichotomy between language and thought, which was later to be distributed between the oral and the 
written. " LYNN-GEORGE, M., op. cit., pp. 61. 
25 AUSTIN, N., 1975: Archery at the Dark of the Moon: Poetic Problems in Homer's Odyssey, 
Berkeley, University of California Press, pp. 1. 
26 KAHANE, A., op. cit., pp. 8. 
27 SACKS, R., 1987: Ae Traditional Phrase in Homer: Two Studies in Form, Meaning and 
Interpretation, E. J. Brill, pp. 18. 
28 SCHEIN, S. L., 1984: The Mortal Hero: An Introduction to Homer's Iliad, University of California 
Press, pp. 8. 
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Now, we also feel the need to point out our objections to proposing an opposition 
which is no more than the reflection of a mode of analytical thinking about language 
and which may impede us in approaching the way that language was experienced as it 
is presented within the Homeric text. Moreover, because the text is a contaminated 
case - it is a written text which permitted the survival of an oral culture - we should 
be wary of thinking form and content separately. E. Havelock, who in a number of 
29 studies elaborated the effects of the introduction of writing in Ancient Greece , 
recognizes the singularity of epics. In his book entitle The Muse Learns to Write, he 
argues about the 
"necessary revision of a previous simplistic view ... present 
in Preface to Plato, that the two epics, though 
obviously written down (or we would not have them) were compositions of primary orality: that is, their 
textual existence and shape represent a faithful rendering of purely acoustic laws of composition as these 
governed not only style but content. This had always been the contention of firm oralists (M. Parry, 
Lord, Kirk) ..... The epics as we now 
know them are the result of some interlock between the oral and the 
literate: or, to vary the metaphor, the acoustic flow of language contrived by echo to hold the attention 
of the ear has been reshuffled into visual patterns created by the thoughtful attention of the eye. " 
30 
The necessity for a more blurred line between orality-literacy in the case of the epics 
is now established within scholarship, and our research accepts in line with such a 
position. 31 We propose an analysis within the semantic field of the text that will take 
29A collection of essays on this topic has been published in HAVELOCK, E., 1982: Ae Literate 
Revolution in Greece and its Cultural Consequences, Princeton. 
30 HAVELOCK, E., 1986: The Muse Learns to Write, Yale University Press, pp. 12-3. 
31 See THOMAS, R., 1992: Literacy and Orality in Ancient Greece, Cambridge, and LA MATINA, M., 
1994: Il Testo Antico: Per una Semiolica come Filologia Integrata, Working Papers 1, pp. 154. La 
Mattina argues that the form and the semantics of the language are interrelated and stresses the need to 
integrate the analysis of the syntax in Havelock's theory of orality with an analysis within the semantic 
field of the Greek texts, either archaic or classic : "Sono persuaso che le considerazioni di Havelock circa 
la struttura della frase greca in un contesto orale debbano sollecitare una nformulazione della prospettiva 
into account the manifestations of its mnemonic structure., in the sense that we have to 
take into account the fact that the text was meant to be recited or heard and not read. 
This has specific consequences on the structure of the language that cannot be 
reduced to a set of rules applied to all oral cultures such as W. Ong proposes. 32 As we 
shall show in each of the following chapters the possibility of different Homeric terms 
to evoke distinct experiences lies in the fact that these experiences are embedded in 
both the 'content' of the terms and the 'form' of language. This combination is 
unique in relation to the Homeric text and might mark its difference from other texts. 
But we need to return to the above quotation of Havelock, for it is important in 
our research, insofar as it introduces us to the second and more interesting argument 
of the orality-literacy debate, that is, the shift from modalities of language to 
modalities of perception . 
33 W. Ong, as well as Havelock does, argues that 
"the shift from oral to written speech is essentially a shift from sound (acoustic space) to visual 
space ... sight 
isolates, sound incorporates. Whereas sight situates the observer outside what he views, at 
a distance, sounds pours into ears ... Vision 
dissects 
... By contrast with vision, the dissecting sense, sound 
is thus a unifýing sense. " He goes on introducing the notion of distancing as the effect of 
con cui i testi greci arcaico-classici vengono di solito trattati. Tale riformulazione dovra tener conto sia 
dei fattori di una (ipotetica) sintassi orale (ritmo, frase asintattica, paratassi, ecc. ), sia dei fattori di una 
(ipotetica) semantica orale (formato narrativo, personificazione, ecc. )". 
32 ONG, W., op. cit. 
33 "This is the theory particularly associated with Marshall McLuhan, about the significance of 'oral 
culture' and its differentiation fi7om the 'visual' culture of the written word. McLuhan's basic theory 
postulates a crucial difference between the world of 'typographic man', whose universe depends on the 
visual written word, and that of 'oral' or 'auditory man', which includes both the culture of non-literate 
peoples, untouched by writing, and the 'post-literate' world, in which once again 'oral modes' flourish. 
in the view of McLuhan and its associates, crucial factors both in social organization and man's 
psychical make-up and perceptions, have to do with the technology of communications. " FWýEGAN, 
R., op. cit., pp. 254-5. 
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Writing: "The distancing which writing effects develops a new kind of precision in verbalization by 
removing it from the rich but chaotic existential context of much oral utterance. 
34 
Here another problem emerges; it is not just that the Homeric text falls between the 
categories of oral and written., and that hence we cannot simply treat it as oral with 
the consequences for experience that theories of orality insist upon. 35 It is rather that 
the Homeric text actually gives us the opportunity to deconstruct the presuppositions 
that underlie the distinction between sound as participation, corresponding to a more 
concrete language, and vision as distancing that corresponds to a language that 
permits abstraction. This distinction between visual and acoustic perception has 
remained unchallenged, but has even been reinforced in contemporary scholarship. 36 
In a recent article C. Segal writes: 
"But this encounter between the tangible and the distant is also an aspect of what Eric Havelock calls 
the 'literate revolution... Ear-knowledge depends on the direct, personal contact, from speaker to 
listener, from tongue to ear. Eye-knowledge allows a more distanced, speculative, and impersonal 
relation to inforTnation, especially when this is transmitted through the written message of a speaker who 
is not physically present. " 
37 
34 Ibid, pp. 117,72, and 103. 
35 W. j. Ong argues that "in a primary oral culture thought and expression tend to be of the following 
sorts. Additive rather than subordinative, Aggregative than analytic, Redundant or copious, 
Conservative or traditional, Close to the human lifeword, Agonistically toned, Empathetic and 
Participatory rather than objectively distanced, Homeostatic, and Situational rather than abstract. " Ibid, 
passim. 
36 A. Ford writes: "The works of Havelock and Ong aim to show that writing is not just a neutral 
technology but may effect a transformation of consciousness and create a new relationship between 
speaker and what is spoken... " Ford does not examines the kind of transformation, 
his concern focuses 
only on whether the transformation might be 'instantaneous'. FORD, A., op. cit., pp. 
13 5. 
37 SEGAL, C., OP-cit-, PP. 193. 
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What is taken for granted in such arguments is an idea of perception as fixed, simple, 
and universal. 38 But if we are to argue that perception is itself at least in part 
culturally constructed, then the form and the status of hearing and vision are shaped 
within a culture, whose members speak and see in a specific way. To refer here to 
sound as inevitably involving participation, and vision as inevitably involving 
distancing in the context of the epics, is to essentialize those human attributes. We 
shall have to examine in detail the specific way that seeing was experienced in the 
text, 
39 
as the collision between the seeing and the seen. J-P. VeMant4o has already 
presented this in an exemplary fashion, this experience of seeing, which is also 
reflected in the writings of Greek authors after Homer. Moreover, one can insist that 
perhaps in an oral culture not only sound but also vision may be participatory, and 
38 "[Derrida's] startling remark, 'there never has been any perception. ' This is, of course, not a rejection 
of any familiar everyday experience, but a rejection of a concept, a concept that is an idealized and, one 
might say, logicized abstraction from our common everyday experience. It is the concept of perception, 
not as the awareness of circumstances in which we live and move and have our being, but rather as the 
pure immediate awareness of a sensory content which, although complicated by retentions and 
protentions, has no intrinsic reference to any such actual circumstances. " GARVER, N., 1972: 
"Preface, " Speech and Phenomena, Northwestern University Press, pp. xxiii. 
39 See chapter on Thure-Pule. 
40 As J-P. Vernant puts it: "... instead of three distinct facts- physical reality, sensory organ, mental 
activity- there was, to explain vision, a sort of luminous arm like a tentacle, which through the eyes 
extended one's organism outside itself. By reason of the kinship between the three phenomena, which all 
consisted equally of a very pure fire giving light without burning, the optical arm combined with the fight 
of day and with the rays emitted by objects. Blending with them, it formed a single body (soma), 
perfectly continuous and homogeneous, which belonged as a whole both to oneself and to the physical 
world. Thus one could touch, wherever and however far it might be, the external object 
by sending out 
an extensible bridge made of the same matter as the thing that was seen, as the one who was seeing, as 
the fight that enable sight. One's gaze operated in the world where it found its place like a piece of that 
world. " VERNANT, J-P. 1995: "Introduction, " The Greeks, ed. J-P. Vernant, 
University of Chicago 
Press, pp. 14. 
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thus both sound and vision were experienced as participation especially in the context 
of the Homeric text. But this is something to be investigated rather than asserted. 
If we do not accept the orality-literacy debate as the explanatory model and if 
we dispense the opposition at the level of perception that it proposes, then the whole 
issue will have to be viewed in different terms. Our analysis will in fact argue that 
'distancing' is a feature of speech and hearing in the epics. This does not Prevent us 
from recognizing that there is indeed a change with the introduction of writing in 
Greece. But that it remains to be clarified what this change exactly is. We may be able 
to think the effect of writing as the visualization of the distancing feature of speech; 
as the transformation of the experience of seeing (transformation of visual 
perception), and not as a transition from one global type of perception to another, 
that is, from hearing which is considered participatory to vision-as-distancing. But to 
demonstrate this we have to investigate speech and consequently hearing as 
presented in the text. 
1.3. SPEECH EX. PERlENC`E WITIRIN THE HOMERIC TEXT 
Given the fact that epics were meant to be recited and not to be read, the language of 
Homeric text should be considered as transcribed speech '41 hence the title of the 
chapter Epos. Consequently, two areas of inquiry open up and permit us to consider a 
twofold aspect of the relation between speech and experience. Firstly, the indications 
provided within the vocabulary of speech in the text enable us to understand how 
speech was experienced, and secondly the context of epic performance, as it is 
41,, At least one explicit reference to the use of writing (Z169) can be found in the Homeric poems; this 
allusion concerns the utilitarian production of a message, however, and not the use of writing 
in the 
literary domain. " CALAMIE, C., op-cit., pp. 29. 
described in the poems, shows in what way audience experienced epics, and hence 
illuminates the mechanism through which speech evokes experience. 
1.3.1. SPEECH AND THE BODY 
Let us pose the following question: What is different in the way speech was 
experienced within the context of Homeric epics? Because Greeks are both distant 
and familiar to us we need to clarify our ideas about speech in order to avoid 
anachronisms, even before start approaching the text . 
42 "The current view declares 
that speech is the activation of the organs for sounding and hearing. -Y-A3 We also 
conventionally distinguish between a speaker who emits sounds expressing his 
thoughts, feelings etc., and a listener who receives the sound, and makes sense of 
what he hears. Speech is then distinguished as sound, meaning and reception, that 
postulates a further distinction between a listener and a speaker. Of course the very 
possibility of these series of distinctions presupposes the existence of the category of 
consciousness. But if this subjectivity, and the interiority that becomes manifested by 
42 "The Greeks are distant fi7om us, from the ways we act, think, and feel, ways that are so familiar to us 
that they seem to be natural, to go without saying, but from which we must detach ourselves when we 
turn towards the Greeks; otherwise we shall find them in our way when we make that turn. " 
VERNANT, J-P., op. cit., pp. 2. 
43 "What does it means to speak? The current view declares that speech is the activation of the organs 
for sounding and hearing. Speech is the audible expression and communication of human feelings. These 
feelings are accompanied by thoughts. In such a characterization of language three points are taken for 
granted. First and foremost, speaking is expression. The idea of speech as an utterance is the most 
common. It already presupposes the idea of something internal that utters and externalizes itself If we 
take language to be utterance, we give an external, surface notion of it at the very moment when we 
explain it by recourse to something internal. Secondly, human speech is regarded as an activity of 
man ... 
Hence we cannot say 'Language speaks'... Finafly, human expression is always a presentation and 
representation of the real and the unreal. " HEIDEGGER, M., 1971: "Language, " Poetry, Language, 
Thought, Harper and Row, pp. 192. 
- 
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speech is a commonplace for us, there is no need to suppose that the situation was 
exactly the same in the context of the epics. Therefore let us shift our attention from 
the speaking subject to speech as it is presented in the text. 
An obvious step to start such a study would be that of drawing up an inventory 
of verbs meaning 'to speak', all of which we translate simply as 'say'. But we should 
be aware that the idea of an inventory and meaning and even the notion of word as a 
distinct entity, corresponds to the way we think and use the language. In the poems,, 
words can not be separated from the rhythmic flow of the epic performance, and be 
treated as objects situated in a list,, a dictionary, used as labels or carrier of 
meanings. 44 Having in mind these limitations, we can make our list, use our 
dictionaries, always taking into consideration the context of the poem, where the 
word we analyse is situated. 
Even though we already choose epos - because of its relation to epic - as the 
title of the chapter, this is not the only word in the text that refers to language as 
speech. Nor does it correspond to a term that unifies the experience of speech., 
44W. J. Ong attributes to writing such 'use' of words: "Writing makes 'words' appear similar to things 
because we think of words as the visible marks signaling words to decoders. We can see and touch such 
inscribed 'words' in texts and books. Written words are residue. Oral tradition has no such residue or 
deposit. When an often-told oral story is not actually being told, all that exists of it is the potential in 
certain human beings to tell it ... 
Even the concept of a 'word' as a discrete entity apart firom a flow of 
speech seems somewhat text-based ... The sense of 
individual words as significantly discrete items is 
fostered by writing, which here as elsewhere is diacretic, separative ... 
Early manuscripts tend not to 
separate words clearly from each other, but to run them together ... 
Chirographic and typographic folk 
tend to think of names as labels, written or printed tags imaginatively affixed to an object named ... Print 
cultures have invented dictionaries in which the various meanings of a word as 
it occurs in datable texts 
can be recorded in formal definitions. Words thus are known to have layers of meanings. 
Dictionaries 
advertise semantic discrepancies. " ONG, W. J., op. cit., pp. 11,31,61, and 
47. 
because such term does not eXiSt. 45 This reminds us the case of the category of body 
in the poems, where no term designates it as "an organic unity which supports the 
individual in the multiplicity of its vital and mental functions. "46A variety of words 
are used instead, and each of them can refer to various domains, i. e., organic realities, 
vital forces, psychic activities, divine inspirations or influxes. Now we cannot be sure 
what the consequences are of this lack of a general functional term for 'speech' or the 
'body' in our sense. 47 But it seems reasonable to assume that there are some 
consequences. This situation was also forced by B. Snell in respect to vision. 48 The 
case of speech is similar. We find ourselves in an odd situation as we attempt to 
45 "The term 'speech' itself poses problems, since there is no uniform Greek designation for these 
instances of direct discourse, and the English equivalent carries associations with formal rhetoric that 
may not he behind the poetic intent of the original. The scholarship on Homeric direct discourse, 
influenced by the entire rhetorical tradition of post-Homeric Greece, has neglected this fundamental 
distinction; it has not occurred to investigators that perhaps not all Homeric speeches are at the same 
level of importance. " MARTIN, R., 1989: The Language of Heroes: Speech and Performance in the 
Iliad, Ithaca and London, pp. 46. 
46VERNANT, J-P., 1989: "Dim Body, Dazzling Body, " Zone: Fragmentsfor a History of the Human 
Body, Part 1, ed. M. Feher, pp. 21. 
47The absence of the so-called general or abstract terms in oral cultures was interpreted by 
anthropologists but also by the authors of the orality and literacy debate as an indication of the concrete 
character of language in such societies, in contrast to abstraction as the main feature of language in 
literate ones. 
48 SNELL, B., 1960 : The Discovery of the Mind, Harper and Row, pp. 1-22. For a critic of Snell see 
AUSTIN, N., op. cit., pp. 83-5. He writes: "Although Snell avoids the distinction between abstract and 
concrete as being subject to question, he makes a similar distinction: between particular and general, 
between articulation and synthesis. Homer, Snell believes, knows the parts but not the whole; modes of 
vision but not vision; parts of the body but not body; parts of the soul but not soul". Austin proposes a 
way out by using the methods of structural anthropology. He argues: "[Snell's] assumption is that the 
only vehicle for concepts or categories is the individual word. We need rather to examine complexes of 
words to find ways in which they relate to each other, and thus to find in their relations the general 
concepts. " In our research we are not interested in finding the general concept of speech in the epics, 
not because it also falls into the general-particular dichotomy but because this exceeds the scope of the 
thesis. 
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register the words that refer to speech in the text. The vocabulary of speech is so rich 
49 that is difficult to enumerate, far more to investigate each single term in its context . 
It is not possible to be exhaustive, or even to enlist the whole variety of forms that 
each word entails. Furthermore, this variety of terms is quite difficult to grasp and 
transcribe. Dictionaries 
, in order to differentiate one term from another, use them in 
opposition to each other or distinguish between metaphorical and literal meaning. We 
shall see further on, from where this difficulty arises. We are well aware that our 
research will remain partial, and indeed profoundly lacking in its analysis of the 
Homeric terms for speech. Given the focus of the thesis on the Homeric 'spatial 
vocabulary' our choice of speech-terms to be examined is strategic, but at least can 
give us a hint about the relation of speech and experience in the epics. 
We can start with a well-known verb legein (xtym). This is a term that does 
not occur very often in Homer, and in that sense it would appear the least likely to 
take up. But we have already noted that this is a strategic choice. In fact, to give an 
adequate translation of logos (), 6yoq) - the noun that stems from it - would require an 
entire history of philosophy. A term that Will become the 'ground' for philosophical 
discourse enables us to clearly differentiate its earlier conception. The opportunity of 
the Homeric text is that we can study the signification of logos (Myoq) 50 and later on 
49 To give an indication, the vocabulary that involves speech contains such distinct verbs that denote the 
utterance as: V-yw, E17cov, F-1PO), (MO, 9A)q&gaj, ai)86uo, (poýyy(f), (ppdý(. ), Nxpiý(o, icaVa), 6vogdtýo), Pcodud, 
&, topef)(O, &=qLdjko, &yyako , or verbs 
denoting the act of hearing speech as: axo, 6(o, ick, 6w, &6. In addition 
each of the verbs presents a variety of related words. For instance, related words to the verb g-Wogai 
within the text, include gboN, &1cpvr6gv0o-;, RuOoL), y6w, gu"aogat, &=w)"a0gai, 
nPo(w)"(ToRat, =PC(RA)W040tT_ 
50 The noun logos occurs only in the plural once in Iliad (0393: gnpirz X6-yoiq) and once in the Odyssey 
(cL56: aici & gaXaXORYt KOtt ctiRI)XiO101 Myotai WqEt). In 
both passages it evokes the pleasure (terpein) or 
the enchantment (thelgein) that 'words' produce. 
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in the text, choros (X&poq) hefore philosophy, though as we shall see this 'before' 
bnngs with it theoretical problems. What is it to translate a text before philosophy 
where the very idea of 'translation' carries with it so much philosophical baggage? 
We should not begin by asking what does logos-legein mean, as if there were an 
original, authentic meaning, an essence of the word that can be discovered in the 
Homeric text. For we face an immense difficulty, in that the philosophical conception 
of the relation between speech and that of a mental activity - what we call thinking, 
be it in the form of logic, syllogism, or dialectic, all this is so deeply rooted in us that 
it is difficult not to assume that it existed in Homer. 
If we examine the passages where legein occurs in the text , in some of them 
can be translated with the verb 'speak' 5' but there are also instances where it is 
obvious that the same form of verb should be translated as 'collecting'. These are the 
passages where Homer refers to people collecting, gathering things that lie on the 
ground., such as pieces of wood to light a fire, 52 cattle-gear (pieces) of annour, 53 
54 55 bones of a dead person, thom-hedges to make a fence , or where it 
denotes the 
collection of people into a place to perform a specific action. 56 In one passage 57 lego 
51 B221,435, N275,292, Y244, y240, F, 5, A374, g 165, v295,4197,362, o487, r203, xV308. 
52 8507: And heap many piles of firewood (txi & 4,6ka icoUd Xtygoft, e547: And heaped many piles of 
firewood (ft! & 4ý6Xa wkkd Vyovro 
53 A755: and picking up their magnificent armour (dvdc' Erma icakd 
? &Yorca; 
54 
T239: we shall_&4ther up the bones of Patroklos, the son of Menoitios (6cyThx I-Icap6icxEm W-voiciMao 
Vympzv , Q793: gathered 
the white bones up (6cn& Xmcd Xkyovzo) , 02: we gathered 
he white bones 
(Vyowev ýX-01<' 6CYT&O 
55 o359: -Menlblig 
stones for fences ((xigaa-L6.; Te Vy(, )v . 
Although Homeric dictionaries define aigaat6q 
as 'thorn hedges', Lattimore translates 
it as stones. 
56 N276: If now beside the ships all the best of us were to assemble 
for a hidden position (xap6t V11vot 
Xeyoi4, ýý n&vTF_; apt(ycot 
tq M%ov), L335: and I myself was the fifth, and allotted with them (aiýTixp ty6) 
XýRJCTO; Wrd TOI(TIV 
týýv 
Elp-os 
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is used with the noun arithmos (6ptOg6q), usually translated as 'number'- though not 
in the sense of a distinct entity - so the dictionaries give to it the meaning of 
enumerate, which is also applied to lego as narrate in the sense of collecting, 
recollecting, and enumerate. The connection has been made. Some might assume that 
speech in the case of lego is experienced as 'collecting'. The next step would be to 
ask: Did Homeric Greeks experience speech as logos in a more concrete way, than we 
do? Did they experience words in a concrete way as things? We do not know. In fact 
we do not know for reasons which are not just scholarly ignorance. For the fact is that 
we do not have an agreed frame for agreeing about how we experience speech. In any 
case we should be suspicious of such hypothesis because of its similarity with the 
way we think the words as objects. To agree with the hypothesis is just as arbitrary as 
to suppose that they experienced the collecting of a piece of wood, or bones in an 
abstract way. We only know that they experienced both - speech as lego and the 
collection of what we call concrete things - in a similar way. Similarly, we can not 
say whether the experience should be called concrete or abstract, exactly for the terms 
concrete and abstract are part of a categorical separation which is ours and not theirs. 
We shall return to this below. 
57 8451-3: and counted (lekto) their number, and we were among the first he counted (lege); he had no 
idea of any treachery. Then he too Igy down (lekto) among us (Micro 8' &p iOg6v. /& 8' hoot; xp(kový V-YE 
jcý-rzcr-Lv, oj)& rt ftgo / 6io" 86kov elvar bx-tut & khao imi aiYr6; ). 
Note that in the passage the middle 
voice form lekto occurs twice, and is given two different translations. The 
fist one stems from lego and 
is translated as 'count', while the second from lecho and translated as 
'lay down'. This phenomenon is 
interpreted as homophony and occurs with other verbs as well. We propose to understand that 
homophony is not simply a grammatical phenomenon, but indicates a similarity at the level of 
experience. Thus, lelao evokes the experience of 
'count' and 'lay down', as inseparable. However, we 
shall elaborate more on the phenomenon of 
homophony in the chapter on Domos. 
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In Iliad B222, the only person in the poems who has a deformed body, legel*n (Xt7F-tv) 
. speaks' with a oxea (6ýhc) 'piercing voice", oneidea (6vEi&a) 'reproachful words. 58 
He is aischistos (caoXicnoq) 'disfigured', described as pholkos ((poXic6ý), cholos WA6q), 
kurtos ("p-c6q) and phoxos (Wý6q), that is, bow-legged, lame, hunchback, with a 
sharp-pointed head with little hair on the top of it. He has in his phresin (qPF-0iv) 
'lungs', 59 epea (tnm) 'words' which are akosma (C'Mouga) 'shameful . 
60 The voice 
that comes out from this deformed body is also deformed. The fact that Thersites is 
making just accusations about Agamemnon is of no importance whatsoever. Odysseus 
beats him with a metal-studded rod, and the whole army is satisfied when he topples 
over in pain, his back bleeding. 
This passage problematizes and once again, brings us back to the distinction, 
which is so common for us today, between the form and the content of speech. 61 We 
58 B212-224: Thersites of the endless speech, still scolded, who knew within his head many words, but 
disorderly; vain, and without decency, to quarrel with the princes with any word he thought might be 
amusing to the Argives. This was the ugliest man who came beneath Ilion. He was bandy-legged and 
went lame of one foot, with shoulders stooped and drawn together over his chest, and above this his 
skull went up to a point with the wool grown sparsely upon it ... 
he, crying the words aloud, scolded 
Agamemnon. (E)cpoftnq 8' ki gobvo.; 64LETPOMq 6COX61CC, / 6<; 6LECE (Pff(YiV h(YIV &1COOgd TE MOW TE g6tXV, 
cadp ob iccad ic6olLov, tpiUgzvai fýaaikei)aiv, / akk'6 ci oi Elaavzo yOoftov Ap^t6oic; xv / ýwvai. aiaxio-coq 
&"p ibR6 U10V 1,1x0e, / (POXIC6S iýjv, XO)Mq S' ftEpov x6&, T6 & oi &ýw / icupTb tni aTfcOo-, o-k)vox(t)K6-m* (xbTdp 
fXCEPOE / (PCý6r, h1v Xcqaxýv, XK8" 8' bmvýVOOE ), &)M. /6ýtcc 1CEKXAYO)v ), JýY' 6V68E(X'. J.. J(X1k6tP 6 gOMP& 006)V 
AYC4LýUvova V61CF-E 
59 On the interpretation of phresin as 'lungs', see ONLANS, R-B., 1994, Die Orýgins of European 
fliought about the Body, the Mint4 the Soul, the World, Time, mid Fate, Cambridge University Press, 
pp. 27. 
60 Kosmos in the text denotes 'order', 'arrangement', and 'ornament'. 
61 The problem of form and content of language in the epics is, as we have already seen, complex. It can 
again be illustrated by the way dictionaries define the well-known word muthos (jLb(k)q), a Homeric term 
that we shall not investigate. The problem that arises is the distinction between 
form and content of 
language that is implied in muthos intended as story, and opposed to logos, or epos. Chantraine gives 
the following definition: "gibeo,;. suite de parole qui ont un sens, propos, discours, associý a enos qui 
d6signe le mot, la parole, la forme, en s'en distinguant, contenu des parole, avis, intention, pens6e, 
EýPos 
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do not want to argue that the form of speech is more important than the content in the 
poems. It is more a case of recognizing that the separation between content and form 
62 is in fact a separation between thought as content and speech as form. If we were to 
accept such a distinction, then we could talk about a discrepancy between the two -a 
right thought that is expressed in a wrong form - in the above passage, and try to 
explain it. We might say that what is wrong is that a soldier accuses a king. 63 
However, what interests us here is the very fact that a deformed soldier has the ability 
to insult kings. We would do better to try to evade the distinction, and the text 
histoire, etc. " CHANTRAINE, P. 1968: Dictionnaire bymologique de la Langue Grecque, Paris, s. v. 
gwoq. Note also what Fournier writes: "M-mr, en effet &signe la pens6e qui s' exprime, la language, I' 
avis, voir la 'language interieur'. Si gwoq est le fond, la pens6e, tmq en est la forme materielle, le 
r6cipient, F expression inerte. "' FOURNIER, H., 1946: Les Verbs 'dire' en Grec Ancien, Thesis, Paris, 
pp. 215. For a detailed analysis of muthos and epos in the context of speech-act theory see MARTIN, 
R., op. cit., who displaces the content-form distinction to that of the speaker-addressee (pp. 12). 
62 R. Garland presupposes the distinction when he writes: "Thersites ... 
is in fact the only Achaian who 
has the courage to articulate in public what the rest of the army has surely been. thinking in private. " 
GARLAND, R., 1995: 7he Eye of the Beholder: Deformity and Disability in the Graeco-Roman 
World, Duckworth, pp. 80. 
63 "True, Thersites' judgment of the warrior kings is not unlike the judgment we ourselves might want to 
pass on them... But the criticism is not done in the right way by the right person. " AHL, F., 1984: "The 
Art of Safe Criticism in Greece and Rome", AJP 105, pp. 174. A similar assumption underlies the 
interesting analysis of Thalman, who attributes to Thersites the role of scapegoat and uses Marxist 
theory to discuss the ideology of a class society in the Homeric text. To support his argument he has to 
dismiss any possible relation between Thersites' deformed body and deformed speech. 
THALMANN, 
W. G., ! 988-. "Thersites: Comedy, Scapegoats, and Heroic Ideology in the Iliad7, TAPA 118, pp. 15. On 
the other hand A. Ford argues: "Not only does Thersites threaten the political order 
by challenging 
Agamemnon, but the rabble-rouser is an aesthetic offense as well: ugly and misshapen, his speech 
is 
abundant but without order (akosma epea, ou 
kata kosmon). The order he violates is at once political 
and aesthetic. His lack of measure 
in speech (ametroepes) and lack of distinctions (akritomuthes) 
threaten the hierarchies that make heroic action possible and the ordering that makes an account of 
that 
action possible. " FORD, 
A., op. cit., pp. 86. 
64 supports this. The deformed voice of the cripple Thersites, exhales with breathing, 
comes out from his lungs where phresi (q)pwi) 'lungs' are intended as both the organ, 
65 the seat of utterance, the seat of thought and the seat of feeling. How then one can 
talk about a form and content of speech where these two are coterminous? 
The difficulty of avoiding such distinctions is manifested in the way 
dictionaries define phren (4ppAv): "The meaning of the word phren stands midway 
between its literal and its figurative [metaphoric] sense; it means the heart and the 
parts about the heart, and signifies the seat of thought, will, feeling; mind, soul, heart, 
consciousness-)-). 66 Dictionaries as we have already said, often have recourse to 
metaphor in order to deal with the complexities of the Homeric speech terms. But the 
proposed metaphorical meaning can be quite misleading. It might lead us to think that 
64 H. Monsacr6 writes: "Ainsi, et c'est chose reconnue depuis longtemps, si Thersite est I'anti-h6ros par 
excellence, c' est au moins autant le fait de sa ldchet6 que celui de sa laideur... Thersite, hors jeu: pour 
exister, les vertus h6roique doivent 6tre attest6es, confirm6es par la beaut6 physique de celui qui les 
pratique. L' inad6quation d' un personnage comme Thersite au monde des h6ros est r6sum6e dans sa 
laideur. Ses d6fauts physiques induise sa couardise: quasi. infirme, vofit6, presque chauve, en regard des 
canons hom6riques de la beaut6 virile, il est I' exact contraire du guerrier accompli. A la fois le plus laid 
(aischistos H, 216) et le plus faible (chereioteron, 11,248) des Grecs ...... MONSACRk, H., 1984: 
Les 
Larmes d'Achille: Le heros, la femme et la soufftance dans la po&ie d'Homýre, Albin Michel, pp. 
52-53. 
65 S. D. Sullivan in her study on phren argues that there is a "strong connection ofphrenes with speech". 
She also notes: "Phrenes ... can 
denote 'that which thinks' and also 'that which is thought'. Since this 
ambiguity exists, both meanings must be assumed to be present in the different passages where phrenes 
occur. Thus, in the description of phrenes as a faculty indeterminately corporeal, 'faculty' includes both 
that which acts and the action itself.... Person and phrenes remain distinct, although joined in a close 
relationship. " SULLIVAN, S. D., 1988: Psychological Activity in Homer: A Study of Phren, Carleton 
University Press, Canada, pp. 186,30. 
66AU-M1,1p. ffiTK G. 1991. Homeric Dictionary, Duckworth, s. v. (ppAv. Sullivan writes on the relation 
of consciousness with phren: " Was the awareness ofphrenes ... a part of 
[the Homeric man's] notion of 
4self, or was it separate? The relationship between these two types of awareness remains unclear. " 
SULLIVAN, S. D., op. cit., pp. 198. 
the Homeric language is more concrete than ours,, which is characterized by entailing 
many abstract concepts. Indeed metaphor itself does not exist as a term in the 
Homeric text, and this is obvious if we consider the philosophical dimension. 67 
Metaphor: to transfer and transform from abstract to concrete. Rather we should think 
metaphor as a tool to help us approach another and distant culture; as a vehicle to 
communicate the two registers: the corporeal : the concrete, and the mental or 
psychological : the abstract. The abstract and the concrete are only ontologically 
distinct for us, because they correspond to a further distinction between the mental 
and the corporeal. But what the Homeric language expresses it is not its concreteness 
- in the sense that words correspond to things and not to abstract concepts - but 
rather that speech does not exist independently from the body that speaks. The body 
68 twines the corporeal and the psychological . In this sense there is no distinction 
between a mental and a corporeal experience. Lego as collecting pieces of wood and 
lego as collecting memones, is above all the activity of a 'multiple' body, one which is 
not as it is for us always already divided into body and mind . 
69As P. Vivante notes 
67 Derrida showed the philosophical connotations of metaphor in DERRIDA, J., 1982: "White 
Mythology: Metaphor in the text of Philosophy, " Margins of Philosophy, Harvester Wheatsheaf, pp. 
207-72. 
68 H. Monsacr6 acknowledges the non distinction between mental and corporeal experience but 
attributes it to the concreteness of the Homeric language. She writes: "Par une 6troite imbrication des 
ph6nomýnes physiques et moraux, par la tendance generale du vocabulaire homenque a 8tre plut6t 
concret qu' abstrait, I' exp6rience physique et spirituelle sont souvent confondues. L' absence de 
cloisonnement rigide entre activit6s physiques et mentales est un trait assez typique de F 6pop6e: les 
mots thumos, etor, ker, kradie - et dans, une moindre mesure phren qui se rapporte assez souvent i la 
vie intellectuelle - signifient tantot F organe, tant6t la fonction de F organe". MONSACFJý, H., op. cit., 
pp. 51-2. 
69The relation of speech and body is also manifested in the later Greek attitude to read aloud, 
interpreted by Svenbro as giving a voice, and thus a body to the written text. He argues: "The writer 
necessarily depends on the voice of the reader. At the moment of reading, the reader relinquishes his 
4 
"this is why Homer never opposes ergon (ýp7ov) 'deed' to epos (tnoq) 'word' -a 
commonplace of classical authors. -)-)70 Yet dictionaries do define epos as opposite to 
ergon. However, although we are contesting this opposition of terms, this does not 
indicates a sameneSS. 71 It would be better to say that ergon and epos in the Homeric 
text, are distinct activities because performed by different parts of the 'multiple' 
body. 72 
The unity of body, voice and deed, is explicitly manifested in the passage 
where Odysseus wams Thersites not to insult the kings again. 73 His words should be 
voice to what is written and to the absent writer. That means that his voice is not his own as he reads. 
While it is employed to bring the dead letters to life, it belongs to what is written. The reader is a vocal 
instrument used by the written word (or by the one who wrote it) in order to give the text a body, a 
sonorous reality. " SVENBRO, J., op. cit., pp. 3. We might consider the possibility that writing introduce 
the distinction between body and mind. In a sense literacy - experienced as silent reading - creates the 
condition for the experiencing of the disembodied voice, that characterize self-consciousness. The 
transformation of visual perception experienced as distancing, is another feature of literacy. However we 
shall examine further on how speech in Homer is already interwoven with the play of differentiation and 
identity, though in a way that can not be compared to self-consciousness. 
70 Vivante also notes: "Thus in the Homeric phrase E'pyov cE bw; m word and deed are not opposed to 
each other but form a Idnd of hendiadys expressing one sole idea: Il. 15.234, Od. 11.346; cf E. 1.77,108, 
19.242, Od. 2-272,3.99,4.163,15.375. " VIVANTE, P., 1975: "On Homer's Winged Words, " Classical 
Quarterly 25, pp. 11. 
71 Martin notes that in the context of the speech-act theory "between the two terms no distinction is 
drawn. Both are performances. The poetry anticipates Austin and Searle in treating speech as act, part 
of an economy in which talk about one's action is as important as deeds themselves, and in which no 
feat can survive without its afterword. " MARTIN, R., op. cit., pp. 146. 
72 Having said that, we might understand why such distinct categories of humans - heralds, prophets, 
doctors, bards, carpenters, strangers and suppliants - are called, in the text, demioergoi (8, qpoqYyoi) 
6creators'. The difficulty arises because we associate creation with the production of a tangible, visible 
object. 
73 B256-6i: And this also will I tell you, and it will be a thing accomplished. If once more I find you 
playing the fool, as you are now, nevermore let the head of Odysseus sit on 
his shoulders, let me 
nevermore be called Telemachos' 
father, if I do not take you and strip away your personal clothing. 
t1crot tp&, T6 & icairP_, r0xoyAWV tamv / F-1 1c, kt 0, a(Ppaivov'ra laXA00gal &q V-6 XEP 
&&, / 4711cft' turr, 
considered as tetelesmenon estai (, rvrF-)xo-g&ov tarat) 'being accomplished'. If not, 
i. e., if there is a separation between word and deed this would transform his body; the 
head of Odysseus would be separated from his shoulders. Not only that, Odysseus 
would not be called the father of Telemachos any more. This last consequence not 
only indicates that his relation with his son would be resolved. The separation of 
father and son is nothing more than the separation of the proper name (Odysseus) and 
74 the epithet (Telemachos). Odysseus would not be Telemachos 'the one who fights 
away', any more. He would become an-other. Speech as deed is inseparable from the 
body, but speech experience is also related to identity and difference, as we shall see 
in the third part of the present chapter. "Individual identity has two aspects: a name 
and a body. -)1,75 
We can now investigate in more detail, how different voices, always intended as both 
content and form, correspond to different bodies, that utter them. The epic vocabulary 
is extremely rich in words involving the production of sounds (6na, tvon-ý, q*oyyA, 
1 76 wvA, abft kract, 6gO, icXnMv... ), all of which we translate as 'voice'. We shall 
refer for this part our study to Jenny Clay's article where she examines the different 
C0Lxrffj Ic6pn tbýwiaiv ftdn, / gq& fti T7j)xgdtXo-to xaTýp jcF1b%qgkVoq ; EITIv, / E! Rý kyd) cYF XaP6v 6116 96 Oka 
eigane Haw). 
74 "In other words, the name of the son is an epithet for the father or the grandfather ... That 
is a 
statement that should be taken absolutely literally ... 
The epithet that is attached to [Odysseus] in the epic 
proclaims the same thing as the name of his son. The exploit of the father is summed up in a name, a 
name that may, on its own account, be developed in narrative. " SVENBRO, J., op. cit., pp. 70. 
75 VERNIAT,; T, J-P., Zone, op. cit., pp. 40. 
76 H. Fournier distinguishes the words for voice that are related to verbs of saying and conveys the 
character of each term. I-Es assumptions about language become evident as he classifies each term 
according to its physical, physiological, intellectual and expressive aspect. FOURNIER, H., op. cit., pp. 
232. For a discussion on the terms that denote "the voice of song7, see FORD, A., op. cit., pp. 172-197. 
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terms for the voice in Homer. She writes that aude (ccoft 'voice' "seems to be a 
distinguishing characteristic of human beings and differs both from animal noises and 
divine speech... a divinity may be called alW; E(Yact when using human speech". She 
argues that in order to appear to mortals, a god needs to change not only his body,, but 
his/her voice as well. 77 She also suggests that there are two Homeric words for divine 
66 78 voice: 6gqyý and boaa. P. Vivante adds another two Tfiittq and ICXTI )v. Ossa (baaa) is 
often translated as 'rumour' or even 'divine rumour. " The close relation of voice and 
body, the need for a voice to have a body, is reflected in the personification of Ossa. 
Zeus, who never appears to mortals, sends his voice embodied in the form of the 
messenger-voice Ossa. 79 Omphe fto) is also sent by gods, and lingers about a person 
as the manifestation of an invisible divine body. 8c' The lack of a body that utters the 
voice is evident in the case of qMgtg and Oaj&ov as well. 
How can we approach this dissociation of divine voice and body? Does it 
indicate that gods do not have a body? As Vernant pointed out they do have a body,. 
though a different one and consequently a different voice. 81 A divine bodily presence 
77 "The Shield of Achilles shows the gods to be both larger and more beautiful than men. Hence the 
assumption of a human form requires a diminution of their stature. But a complete metamorphosis also 
demands a concomitant change in voice or manner of speaking. The Homeric gods, then, differ from 
men not only in immortality and stature. A less obvious but equally important difference is the fact that 
the gods speak differently than men, and thus to appear as men and to speak like thern, the gods must 
change both in demas and aude. " CLAY, J. 1974: "Demas and Aude: The Nature of Divine 
Transformation in Homer", Hennes 102, pp. 136. 
78 VIVANTE, P., op. cit., pp. II- 
79 B93-4: and Rumour walked blazing among them, Zeus' messenger, to hasten them along (AETix & aytatv 
-O(y(ycc &&OE-t / &rpý)vouw Uvat, A-0; &yyeXoq. ) See also o413, a282,0216. 
go B4i: the divine voice driffing around him (Ociq U gtv dgyýxuT'6gqyý), and also Y129: [he] does not hear all 
this from god's voices (ob Tataa OE&v kic ne6amat 6g(A; ). 
81 "In many ways, the divine super-body evokes and touches upon the non-body. It points to it; it merges 
with it. if it were to swing to one side, to turn 
itself into the absence of body, the denial of body, it 
is seen and recognized only with difficulty, and this might be attributed to the 
specific character of visual perception in Homer. 82 Furthermore, for every recognition 
including that of mortals, bodily presence is never enough. This fact helps us to shift 
our investigation elsewhere. What interests us then is not the relation between the 
divine voice and body, but the very fact that divine voice is always perceived, heard 
and recognized as such, i. e., as something different. It will be this kind of research 
that introduces another way of experiencing speech, denoted by the term phemi, 
which will be examined ftu-ther on in the chapter. The analysis of the Homeric words 
for voice will remain partial, nevertheless we can make a last remark to underline the 
relation of body and voice. A term such as orthia (6pOia) denotes the posture of the 
83 body, the voice that comes out from a body that stands in upright position, while 
opa (6na) indicates its rhythmic movement. 84 
In conclusion, Homeric speech is always an activity of a multiple but not divided 
body - not the expression of an inner self - by means of the organs of speech. In this 
case it would be anachronistic to use a number of our analytic distinctions as if they 
captured a phenomenological level of the experience of speech. Such analytical 
would upset the very equilibrium of Greek polytheism in its constant, necessary tension between the 
darkness in which the visible human body is steeped and the radiant light with which the god's invisible 
body shines. " VERNANT, J. -P., Zone, pp. 19-43. 
82 See above note 40. 
83 Lateiner, in his analysis of the Homeric 'body language", writes. "Posture - the static body - and 
gesture - the dynarmc body - underlie and underline 
language. " LATEMR, D., 1995: Sardonic Smile: 
Nonverbal Behavior in Homeric Epic, The University of Michigan Press, pp. 28. It seems, however, 
that the relation is more immediate than this. 
84 "Opa refers to vocal quality or timbre, especially a clear or shrill tone. Thus the 
Muses have opa as do 
Circe and Calypso when they sing, Odysseus as he delivers a speech, or 
Hecuba when she cries out at 
the sight of Hector slain. " CLAY, I op. cit., pp. 135. 
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distinctions would include: form and content, thought and expression and the 
linguistic distinction - which Saussure made - between langue and parole. Again it 
should be emphasized that from the other side of the issue it is not a question of 
asserting that empirical Homeric reality destroys the validity of those distinctions but 
rather that those distinctions can never yield the form which experience took. The 
entire topography of speaking, thinking and sensation has to be thought in a quite 
different and specific relation. Speech is an action of the body, not something that can 
be divided - as we do - between meaning and sound. 
1.3.2. SPEECH AS LISTENING AND DISTANCING 
Central to Ong's and Havelock's works is the assertion that sound and hearing in oral 
cultures are intrinsically participatory. W. Ong writes: 
"For an oral culture learning or knowing means achieving close, empathetic, communal identification 
-with the known, getting with it. Writing separates the knower from the known and thus sets up 
conditions for 'objectivity', in the sense of personal disengagement or distancing. " 
85 
In this section we shall challenge this notion of participation and communal 
identification in Ong's sense. By contrast, we shall argue that speech in the Homeric 
text can in fact be experienced as distancing, where distancing is understood as an 
interplay between differentiation and identification. In doing so we hope to displace 
the central opposition in which these two terms are treated within the orality-literacy 
debate; that is, orality/identification versus literacy/differentiation. In order to do so, 
we shall have to focus on the performance of the poems as depicted within the text, 
which describes the way that bards communicated experience to their audience. 
But, 
85 ONG, W. j., op. cit., pp. 46. 
before that, we need to consider one of the main terms that denotes speech in the text, 
which will illuminate another aspect of Homeric speech experience. We shall see how 
speech - in the sense of phemi - was always already experienced as a listening. The 
verb phemi (qyqgi) usually translated as 'say', was analysed in detail by the linguist E. 
Benveniste. Benveniste connects phemi with Latin terms such as fas, fatus, fama, 
infans, fabula, through the Indo-European root *bha-, in order to explain how the 
general meaning 'to speak' came to be specialized in the sense fas 'divine law'. " He 
asks: 
"What is the precise sense of 'to speak' with this verb? What particular features distinguish it from all 
the other expressions relating to speech? " And he argues: "the root *bha- designates speech as 
something independent of the person uttering it, not in virtue of what it means but in virtue of its very 
existence. Thus what has been said, Lat. fatum, or what is being said fwna, Gr. pheme, Hom. demou 
phemis, 'vox populi', is charged, as impersonal speech, with a positive religious value: pheme is itself a 
god (theos .. tis) (liesiod, Works 764). 
He continues: "In the Odyssey there is frequent mention of 
the demou phemis 'the rumour of the people, the voice of the people ... the word 
(phemis] does not 
denote individual speech. .. pheme 
is an emanation of words, whether it refers to rumour, reputation, 
fame, or an oracle. Finally, the verb phasthai ... phato is to taken literally not simply as 'he said' but 'this 
utterance emanated from him'. " 
86 
86 Benveniste points the fact that the conjugation of phemi, phato is partly active and partly middle. 
Apart from phemi he examines other related terms such as "pheme 'fame'; phemis, which has virtually 
the same sense 'rumour, conversation, gossip' and also phatis 'word, rumour, report... thesphatos: 
athesphatos 'limited (by destiny)': 'not limited. "' He argues: "We see why the root of phemi... came to 
indicate the manifestation of a divine saying- this is because it is always impersonal, because there is 
always something confused about it, always something mysterious just as the first beginnings of speech 
on the lips of a child [infant] are mysterious... This power of speech, cut off from its human source, and 
often of divine origin, can easily become a magic power ... this root 
*bha-, which in the vocabulary of 
Indo-European expressed this strange, extra-human power of the word, from its first awakening in the 
human infant to its collective manifestations, which were regarded as the expression of a divine voice. " 
BENVENISTE, E. 1973: Indo-European Language and Society, Faber and Faber, pp. 407-15. 
Benveniste, s point is that phemi indicates the "act of speech which is impersonal and 
not individualizeX'. In what sense can one speak about impersonal or individualized 
speech in the context of the epics? If self-consciousness is foreign to the culture 
depicted in the poems, what does the term 'individual' indicate? Nonetheless, 
Benveniste's remarks still have a value. What seems promising is the connection of 
phemi with the divine in the sense that divine is recognized as something different,, 
and there is massive textual evidence of such a recognition. We can approach then the 
problem of identity and difference as evoked by the experience of speaking as phemi, 
which in turn will relate as to the setting of Homeric performance. 
Phemios is the bard in Odysseus' palace, who escapes the slaughter. He says 
to Odysseus as he asks for mercy: 
87 1 am taught by myself, but the god has inspired in me the song-ways of every kind . 
E. Dodds argued that no contradiction is involved here because what the bard says is 
that he does not copy his songs but reworks what the god has taught hiM. 
88 What 
seemed a contradiction to us initially, reveals the specific way that the experience of 
speech (in the form of song in this passage) for Phemios 'the one who speaks in the 
87 
X347 : abTo8i8a1CT0q 8' F 19i, &6; M 901 tv YfMalv 0190c; I MVTOiOt; ýVNIXYFEV. 
am self-taught' says Phemios, 'it was a god who implanted all sorts of lays in my mind'. The two 
parts of his statement are not felt as contradictory; he means, I think, that he has not memorized the lays 
of other minstrels, but is a creative poet who relies on the hexameter phrases welling up spontaneously 
as he needs them out of some unknown and uncontrollable depth; he sings 'out of the gods, ' as the best 
minstrels always do. " DODDS, E. R., 195 1: The Greeks and the Irrational, Berkeley Press, Boston, pp. 
10. For the form-content distinction that underlies this kind of approach, see FORD, A., op. cit., pp. 
31-4. 
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89 way of phemi' establishes a specific relation between individuality and the other, 
the different, in our case, the god. J-P. Vemant reminds us that "Individual identity 
has two aspects: a name and a body. The proper name is that particular social mark 
attributed to a subject in order to consecrate its uniqueness within the species it 
belongs. "90 Identity is produced by listening, one always hears one's name, which 
gives one an identity but also marks a relation to someone else, to a different person, 
to the other who is the male ancestor. "The name of the son is an epithet for the father 
or the grandfather, " J. Svenbro argues. 91 Phemios the singer is the son of Terpias - 
whose name stems from terpo (, rtpw) 'to pleasure', indicating the pleasure that is 
produced in erotic or bardic contexts, as we shall see further on. Thus identity is 
created by listening to a name which is always the same - fixed - and through which 
someone is simultaneously identified and differentiated from his ancestor. Although, 
a name is not always enough for the recognition of someone's identity, nonetheless 
the recognition of identity is always achieved through speech. 92 If we examine all the 
scenes of recognition within epics, we shall see that they all involve speech, for sight 
is not a secure medium of recognition. As we shall discuss in the chapter on thura, 
89 "The speaking subject is also subject to the word of others, himself spoken in his speaking. If Achilles 
almost assumes the role of bard for his own deeds, asserting (phemi) his achievements with an extended 
simile for his sufferings, he also cites the prior discourse (phesi) which has already traced the design of 
his destiny. " LYNN-GEORGE, M., op. cit., pp. 109. 
90"Similarly, it is the body that gives a subject his identity, by distinguishing him from all his peers 
through his appearance, his physiognomy, his clothing and his insignia. " VERNANT, J-P. Zone, op. cit., 
pp. 40. 
9' See above note 74. 
92 Lynn-George notes that the Homeric culture is one of discourse "in which the subject, like everything 
else, is a construct of speech. " LYNN-GEORGE, M., op. cit., pp. 130. 
See also Goldhill who writes: 
"'A/the man' is macte up by the language in which he represents himself and 
is represented. " 
GOLDFI[LL, S., 1991: The Poet's Voice: Essays on Poetics and Greek Literature, Cambridge 
University Press, pp. 56. 
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Odysseus is not recognized by sight back in his home. His father, son, even his wife 
sees only a stranger. It is Eurukleia, his nurse, who identifies him. She recognizes him 
not though sight but by touching his scar, and because she is able to recollect a remote 
Story about it. 93 Here it is Within speech as listening (acoustic) - and not through 
vision - that identity and difference are produced within the Homeric text. 94 
We can now return to Phemios, the bard. The god, recognized as the other, 
inspired him. Divine inspiration has nothing mysterious about it. What is translated 
and thus transformed as inspiration is described in the text as an act exercised on the 
body of the bard: the god blows the songs into his lungs. We need though to 
remember that body does not only designate the 'organic'. To be able to sing is to be 
able to listen, for aio (dio)) 'to listen', literally means 'breathe in'. 95 Speaking in the 
context of performance, that is, reciting or singing, is thus always already listening. 
Thes esios 'marvelous' a term related to phemi, is applied to the songs of Sirens, and 
it is a term that denotes the divine origin of the song. 96 And Homer the poet of epics 
says in B484: 
93 
T392-3: at once she recognized that scar, which once the boar with his white tusk had inflicted on him 
(ainficGE 8' 17VO) -: ý OUAV, TIV noTt R IV 0-bq ýXam XMIC4) 686vc I) 
94 K. Crotty argues- "The opaque narrative of the Odyssey, in more truly conveying the autonomous self, 
in turn reflects the listener's self The listener's deepened awareness of his own autonomous self -a self 
that likens him to the hero who suffers, desires and understands - is the culmination, the telos, to which 
the odyssey looks forward. " GROTTY, K., 1994: Ae Poetics of Supplication: Homer's 
Iliad and 
Odyssey, Cornell University Press, pp. 210. See in contrast "the aesthetics of anaesthetisatioW', the 
indifference with which the original Homeric audience responded to the epic recitation, according to 
parry, s theory of orality. LYNN-GEORGE, M., op. cit., pp. 78. 
95 ONLANS, R. B., op. cit., pp. 74. 
96 BENVENISTE, E., op. cit., pp. 408. 
i 
Tell me now, you Muses who have your homes in Olympos. For you, who are goddesses, are there, and 
97 You know all things, and we have heard only the rumour of it and know nothing. 
What is translated as 'rumour' is kleos (icXkoq) related to kluo (Icao)) - that denotes 
hearing in the sense of hearing epos, '8 and indicates sound in its sonority, 99 as in the 
case of hearing songs. Conventionally this invocation of the muse by the bard , is 
explained in terms of the legitimization of what the bard sings-100 We propose 
instead, to understand that it is the experience of speech, as always already a listening 
(and related to the interplay of differentiation and identity), that characterizes epic 
recitation. The passage mentioned above is extremely valuable for our research as it 
makes clear that it is differentiation that locates. We usually think alterity in spatial 
terms. Something different is assigned a different placelol - the Muses as different 
from the mortals are located in a different place , in Mount Olympos. We even think 
that location itself produces differentiation. But it is the differentiation achieved 
97 B484: Mmcne vbv go z, Moboa i 10k6ga ta &*ca' tXauaa t/ ibgeiq y6p 0ecd tan, xdpEaTý Te, IaTtn z6wa, / hge 1q 
I 8k 1010r, 0 10V alcof)OREV Oi)89, r L 14WV 
98Kleos (icVoq) denotes the acoustic experience with which the epic is concerned. Survival in memory 
depends on the ear, in the form of kleos. NAGY, G., 1979: ne Best ofAchaeans: Concepts of the Hero 
in Archaic Greek Poetry, John Hopkins University Press, Baltimore and London, writes that kleos, 'that 
which is heard, glory, derives from the verb kluo, 'hear'. He argues that the IE root *kleu- itself meant 
not only 'hear' in general but also 'hear poetry' in particular. 
99 "Kleos belongs entirely to the word of sounds. In Iliad Homer tells us about himself 'All that we hear 
is a kleos; and the verb used for 'hear' is akouein (112.486). If kleos is not acoustic, it is not kleos. This 
sonority of kleos is confirmed by etymology ... 
In English, the adjective 'loud' is another significant 
relative of kleos. " SVENBRO, J. op. cit., pp. 14. 
100 C 
... the epic 
is a social institution, and the Muse is appealed to ... 
legitimate the institution. " 
REDFIELD, J., 1975: Nature and Culture in the Iliad. - The Trqgedý of Hector, Chicago, op. cit., pp. 
40. 
"' Vernant argues on the difference between mortal and immortal body in relation to location: "One of 
the functions of the human body is that it precisely positions every individual, assigning him one and 
only one location in space. A god's body escapes this 
fimitation no less than it does that of form. The 
gods are here and there at the same time... 
" VERNANT, J-P., Zone, op. cit., pp. 39. 
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within speech that produces locality and not the other way around. Nevertheless, the 
production of space within speech is experienced as a specific kind of space - space 
as container, in the sense of containing the alterity. In that sense distancing is 
experienced in relation to both identification and differentiation and also in relation to 
the space of the narrative which is always a space of contairument. The experience of 
space within epics will be examined in the next chapter. Let us have a closer look 
now at the experience of distancing Within epic recitation. 
An epic performance is structured by the experience of speech as differentiation and 
identity, and within an interplay of distancing in many aspects. It is not only the 
differentiation of bard and god, the bard himself must be differentiated from his 
audience. There is evidence in the text as to how this can be achieved as a play of 
distancing. Firstly the bard is an outsider, he comes from elsewhere, he does not 
belong to the household, he is a xeinos. 
102 Secondly, he is usually blind. 
103 The 
blindness of bards is conventionally interpreted by J-P. Vemant as an indication of 
internal vision, insight. 104 But this seems to us an anachronism and we propose that it 
can be understood as reinforcing distancing. Given the specific character of vision 
in 
the epics, the exchange of gazes between bard and audience would have as an effect 
102 "The separation of song from the active experience of life is represented at a more mundane 
level in 
the Odyssey by the social position of singers and singing. The singer, 
is a public figure, a demioergos 
like a seer or a physician (17.380-7), and as such 
he does not belong to the household for which he 
sings. It seems always to be an outsider 
(xeinos 17.382) less attached to his patrons than even a seer, for 
the gods are his audience as well as the source of 
his skill. " WALSH, G. B., 1980: Yhe Varieties of 
Enchantment: Early Greek Views of the Nature and Function of 
Poetry, The University of North 
Carolina Press, pp. 15 
103 This the case of Dernodokos in 063 and Tharnyris 
in B599. 
'IEp 
N'A2Sj' J-P., 1983: Myth and Aought Among the Greeks, Routledge, pp. 
81 -2. 104 N 
ion of see' the collis* ing and the seen. 105 Gazing at the body of a blind bard is what 
creates differentiation. 106 
The play of distancing is also manifested within the song. Epic is about 
distancing. The bard recites a story about another place the past; this past also takes 
place in a remote location. Sometimes in the story within the story, different, extra- 
human beings - Kirke, Kuklops, Sirens, Skulla and Charubdis - are located in these 
remote places. This is due to the specific structure - in the sense of both form and 
content - of the epic narrative which produces space as the container of that which is 
both different and distant, as we have already pointed out. However, within Homeric 
scholarship the usual approach to this issue is to provide an explanation in relation to 
the so called 'content' of the epic. E. Havelock argues: 
"Mycenean was the suit of clothes in which the tale had to be dressed to give a distance and dignity to 
107 
certain institutions and attitudes which were contemporary.. " 
10' "In performance poetry, however, the fact that the audiences see the physical body of the real author 
(the poet) before them must be considered ... 
When he performs, his body, his foot-beat and his voice all 
become part of the larger text; for example, his stature, whether or not he is blind, and his gender could 
affect an audience looking upon him. " FELSON-RUBIN, N., 1994: Regarding Penelope: From 
Character to Poetics, Princeton, pp. 10,149. 
106 See DERRIDA, J., 1993: Memoirs of the Blind- 7he setf-portrait and Other Ruins, The University 
of Chicago Press. 
107 HAVELOCK, E., 77ie Muse, op. cit., pp. 11. J. Redfield, on the other hand, approaches epic distance 
differently: "The epic distance ... gives rise to a contrast 
between the themes of song and their effect ... 
The 
bard sings of sorrow and death, but his songs give pleasure. " J. REDFIELD, op. cit., pp. 
39, see also A. 
FORD, op. cit., pp. 53-4. K. Crotty, who considers supplication "as a model 
for understanding the 
poetics of the Iliad and the 
Odyssey', writes: "Yet, in highly emotional situations (of the kind where 
supplication is likely to occur), the 
distancing serves a useful purpose, for it can enable the one afflicted 
to get out from under the immediate throes of emotion. 
" CROTTY, K., op. cit., pp. 18. 
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This kind of explanation accords with a certain conception of the form and content of 
language. We have already argued about the anachronism of such approach in relation 
to the Homeric text. Nevertheless our argument about the play of distancing within 
the epic performance faces a major difficulty, when it confronts the usual 
interpretation of the way that relations between bard and audience are established. W. 
Ong writes: 
" When a speaker is addressing an audience, the members of the audience normally become a unity, with 
themselves and with the speaker. " 108 
Segal also argues that 
"the oral performance engages its audience in a total response, physical and emotional as well as 
intellectual. Poetry recited or sung in such circumstances involves an intensively personal rapport 
between bard and audience... scenes of involved narration and reception may perhaps be regarded as 
ideal analogies or models for the relation that the bard hopes to create between himself and his 
audience. " 
109 
How do we deal with this apparently persuasive piece of common sense? Looking at 
the terms that describe performance within the text we can find clues to support our 
argument. Three terms euphrosune, thelksis and terpsis are related to both erotic and 
bardic contexts. There are mainly used to foster the interpretation of the relation 
between bard and audience as identification. Euphrosune (Ebq)poo-6vTj), the effect 
produced whenever a bard delights all his listeners, is also associated with the effect a 
husband can have on his wife, or a wife on her husband. That is, like a bard, a spouse 
can effect euphrosune in a maiTiage-parffier. "110 
108 ONG , 
W. j., op. cit., pp. 47. 
109 SEGAL, C-, OP- Cit-, PP- 196. 
'10 FELSON-RUBIN, N., op. cit., pp. 142. 
When Penelope and Odysseus had enjoyed (etarpelen) their lovemaking they took pleasure (terpesthen) 
in taMng, each one telling his [or her] story. 111 
TerPsis (TE-'pwic) a germination of a fonn of terpo (, r9pnw) links the semantic domains 
of lovemaking and storytelling and underscores their correspondence. 112 The partners 
experience both kinds of exchange, bardic and erotic. The term thelksis provides more 
evidence. N. Felson writes: 
"The words thelksis (004tq) and thelgein (eaym) occur fifteen times in the Odyssey in poetic or erotic 
contexts. Cumulatively, they tell Homer's listeners to beware of enchantment. When Odysseus enchants 
his audience, he is after profit; the Sirens are destructive when they enthrall seafarers with the lure of 
knowledge. Yhelksis is ambiguous in value. 7helksis is a form of domination by one side, the enchanter, 
who perpetrates his or her will on the enchanted. When the interaction works optimally, and the 
enchanted willingly complies, euphrosune results. Otherwise, the victim of thelksis is resentful. " 
113 
Thelksis 'enchantment' is experienced as both danger and pleasure. 114 Thelksis is this 
interplay of distancing: it is a mechanism of controlling differentiation and 
identification. 115 Whenever identification takes over the audience, the perfonnance 
III 
W300-1: T6) 8'bmi 014 (piX6Tqroq traprIMV tparEtvýq, / npxýo"V R-6ýt0j"Ap6q 6CXXAXMS &&OV'rEq 
W308- 9: '08uoef); zdvr' 6Axy'- h S' &pcc Týpzrr' &icoiý(ma% oMý oI bnvo; / zl=rv &i Pýxy6po to i n6tpoq Ka-ruV4cc I 
6navra. 
112 "Love-making and narrative are alike the occasions for 'delight' fterpsis] ... The philotes 
between 
Odysseus and Penelope ... 
is ultimately a model for the relationship between the poem and its listeners. " 
CROTTY, K., op. cit., pp. 182-3. 
113 FELSON-RUBIN, N., op. cit., pp. 183, note 53. 
114 On thelksis see also GOLDIULL, S., op. cit., pp. 60-66. 
115 For a similar approach see R. Martin, who argues: "The text of the Iliad contains such markers of 
narration (by which the audience is included in performance) as well, devices that have been seen as 
breaking the illusions of the narrative's immediacy - deistic pronouns, rhetorical questions, tense shifts 
are some .... of course, 
this does not 'prove', that the Iliad is an oral poem in any sense. It does, however, 
force us to rethink the relationship of contact and distance in the epic. Rather than being opposed, these 
features coexist ... 
I suggest ... that 
Homer uses an attested epic convention for both establishing contact 
Must Stop. 116 Thus, - as the term thelksis help us to understand - epic performance is 
not a mechanism of simple identification of the audience with the bard. Within domos 
'house' which evokes the experience of control - in megaron with the bard, or in 
thalamos with the spouse - thelksis controls distance, and insures a differentiation 
within identification. But in the unknown territory, where Sirens live, and which is 
nothing else but an unknown experience - the thelksis of their song is only a 
danger. 117 Hence, there is a relation between thelksis and location., but where location 
belongs to the category of experience and not to the concept of space. 
Had we adopted a theory of orality as an adequate model to be applied in the study of 
the Homeric language, we would have finished our research before it could started. 
For we would have had to accept the experience of speech simply as participation, 
and thus also to accept that identification is the only mechanism through which 
speech can evoke experience within the epics. Instead, by uncovering and refusing the 
presuppositions of the orality-literacy debate (i. e., the content versus fonn distinction 
of language, and the concept of perception as universal) we have discovered a 
rewarding area of investigation, which has permitted us to mark the difference 
and at the same time keeping distance between himself and the audience of the Iliad. " MARTIN, R., op. 
cit., pp. 233-5. 
"' This occurs in Phaiakia, when Alldnoos stops the bard as soon as he notices Odysseus' grief 
On this 
passage Walsh writes "Odysseus's grief seems as fresh and sharp as if he wept 
for something immediate 
and real, rather than a song about the past ... no 
healing distance separates experience from its poetic 
representation. " WALSH, G. B., op. cit., pp. 4. Thalmann also relates enchantment to 
the temporal 
distance; "temporal distance is what enables a narrative of even painful events to give pleasure. 
" 
THALMANN, W. G., op. cit., PP. 127. 
117 See DOIHERTY, L. E., 1995: "Sirens, Muses, and Female Narrators in the Odyssey", Ihe 
Distaff 
Side: Representing the Female in Homer's Odyssey, Oxford University Press, pp. 81-92. 
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between the Homeric experience of speech and our concept of language. To 
summarize and inevitably simplify, now we have established that Homeric speech is 
always experienced as an activity of the 'multiple' body - an ungainly term which we 
use simply to mark that the corporeal, the psychological and the intellectual are all 
interwoven - which of course renders our usual distinction between mental and 
bodily experiences an impossibility. ' 18 In effect, Homeric speech is experienced 
always as the audition and not as the expression of a thinking subject. Yet speech as 
listening is not experienced as 'participation' but rather as distancing, where 
distancing is the interplay of both differentiation and identification. In contrast we 
think of distancing as differentiation, and as the result of visual experience. 
Furthermore,, Homeric identity and alterity are produced within the experience of 
speech as an effect of distancing, and not in relation to space with which we usually 
associate both. 
Last but not least, Homeric speech can evoke experience, for In the Homeric 
text form and content of language cannot be dissociated. As we shall see in the 
following chapters, each term we examine in its context - i. e.,, in the flow of epic 
language - will uncover the mechanism through which a specific experience 
is 
evoked as a result of both the form and the content of Homeric language, and it 
is this 
combination that marks and makes UnIque the relation between Homeric 
language 
and experience. 
118 For ease of exposition we will entail this meaning every time we refer 
to the Homeric body. 
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INTRODUCTION 
This chapter presents a real difficulty in its exposition. The problem of trying to 
present the expenience of space in the Homeric epics is overburdened with the fact 
that we inherit conceptual and linguistic conceptions about the nature of space and 
place which are extremely difficult to bracket off in the investigation of a text which 
we propose has a very different concept of space - indeed perhaps no concept of 
space - and where the linguistic terms used to designate spatial relations may have no 
equivalent In our conceptual usage and in the imeaning of our words. Clearly this 
introduces the most complex issues of translation I and of analysis. We must attempt 
to avoid the anachronism of imposing our usage upon the Homeric text. At the same 
.. reeing 
the Homeric text to represent its own 'meanings' is peculiarly difficult time, f 
1 It is the conception of language as form and content which makes translation possible. 
A different 
approach to language - an approach which thinks 
form and content simultaneously - immediately raises 
problems for translation. 
On the specific relation between original and translation see DERRIDA, J., 
1979: "Living On: Border Lines, " trans. James Hulbert, Deconstruction and 
Criticism, New York, 
Scabury Press, pp. 75-176. 
since we may have no ready words or concepts with which to represent them. We are 
engaged in a double process in attempting to suspend our experience while 
representing an experience which is perhaps quite ali I I ien to us. Such an investigation is 
condemned to the status of a hypothesis that is unverifiable -a reading of the 
Homeric text in which one does not know whether one has brought too much or too 
little of one's understanding of space to the problem. 
Our research does not try to give an account of the Greek concepts of space, or 
the Greek experience of space in general. It is only concerned with Homeric 'space', a 
space we might Imagine to be outside the grasp of philosophy, given that the Homeric 
text predates Plato and therefore offers the possibility of a different understanding of 
space, different from that which has been made canonical by Platonic chora, that is, 
space as container or receptacle. Indeed, Platonic chora is used in the research in an 
absolutely paradigmatic way and is set against the Homeric chorelos. For Plato's 
concept of chora is now regarded as the origin of systematic thought about space in 
the West, and we attempt to identify what ideas of space may lie 'outside' philosophy,, 
or,, to put it temporally, 'before' philosophy. Chora - and especially its interpretation 
by Derrida - has dominated the recent discussion on space in architecture, but this 
research is not concerned with Homeric 'space' in genera12 but is limited to those 
elements which are relevant to architectural discourse. 
2 Classical scholarship clearly demonstrates that many of the references to 'space' in Homer involve 
landscape or indicate the significance of travel and navigation relevant to an experience of space 
cosmology. (AUSTIN, N., 1975: Archery at the Dark of the Moon: 
Poetic Problems in Homer's 
Odyssey, Berkeley, University of California Press, REDFIELD, J., 1975: Nature and Culture in the 
Jjjad- 777e Tragedy of Hector, Chicago, VIDAL-NAQUET, P. 1986: "Land and Sacrifice 
in the 
Odyssey: A Study of Religious and Mythical Meanings, " Ae Black Hunter: 
Forms of 7"hought and 
Forms of Society in the Greek World, J. Hopkins University Press. 
) The notion of landscape was 
invented in 19th century, and in that sense it would be anachronistic to use 
it in our analysis of Homer. 
We can put our own argument in a brief summary. The terms that are 
conventionally translated as 'space' or 'place' in the text are the feminine chore 
(x6pij) and the masculine choros (X&po; ). We shall argue that both these terms describe 
space as definite forms of experience, and that each term evokes a distinct field of 
experience. We argue that chore involves the experience of things, while choros 
involves the expenence of events. In both cases these things and events cannot be 
separated from the 'space' they generate. From the beginning we have to understand 
that this implies a quite different experience of spatial matters from those of classical 
antiqwty and still more from modernity. The category of space opened up by chore 
and choros is constitutively linked to the thing or event which 'occupies' it. Indeed it 
is co-extensive with the scale and the duration of the things and events. Clearly this is 
quite different from the Platonic concept of chora (x6pa) space as 'receptacle', and it 
is as far as possible from the modem Newtonian concept of space as infinite,, 
homogeneous, and empty. Throughout this chapter it Will be vital to continuously 
bear this in mind. We can only elaborate the Homeric usage if this difference is 
maintained. 
The research differentiates chore-choros (a gender distinction) but also chore- 
chora (a distinction in dialect: Ionic-Attic). There is a linguistic convention that the 
gender of nouns does not affect their signification and that meaning is treated as 
indifferent in the case of the dialects; at the same time this does not preclude the 
possibility of further speculating upon the way concepts of gender and 
dialect are an 
effect of linguistics as a consequence of space as container. 
paradoxically, we could have included landscape, not because of 
its status as being relevant to the 
Homeric space, but because of the current importance attached to 
landscape in architecture and 
urbanism as an architectural element. 
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In order to develop our interpretation of how chore and choros were 
experienced within the Homeric text, a number of major issues will be raised: 
1. The place/space distinction in relation to chore - choros within the epics, 
2. The implications of the gender differentiation manifested in the two Homeric 
tenns, 
3. The relation between epos (koq) 'speech' and chorelos (Xo)pq/oq) 'space', 3 
4. The question of identity and alterity - usually thought of as effects of space. 
These will be the major areas in which we will attempt an alternative interpretation to 
that given in conventional scholarship. However , it is one thing to announce our 
interpretation but quite another to sustain it in the face of the influence, one might 
even say the force, of post-Homeric conceptions of space. Indeed our argument about 
the 'meaning' of the terms chore and choros is almost indistinguishable from a 
critique of contemporary scholarship - that it is anachronistically determined in its 
reading of the Homeric text by post-Homeric conceptions of space and place. 
It may turn out that we in turn have insufficiently freed ourselves from those 
conceptions in this text but at least the direction of our research is clear - to free the 
reading of the Homeric text from subsequent meanings and concepts of space and 
place. The difficulty of this operation is not restricted to a substitution of other terms 
where others might find 'space' and 'place'. It is not reducible to finding a better 
translation. It involves tracing out all the implications of the terms and thus will lead 
us into issues which at first seem considerably removed from issues of space and 
place - for example the question of identity and the way in which 
identity is 
'The whole chapter evolves around the differences between Homeric terms and 'space'. In that sense, 
we use the word 'space' as a mark of translation, that underscores a relation 
between the two, and 
which is not exclusively that of sameness. 
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constructed. Or the relation of the space of narrative in the epic, or the difference in 
gender between chore and choros. Yet each of these areas is transformed when we 
free the reading from anachronism. 
These initial remarks on the Homeric text stress the power of the Platonic or 
Newtonian conceptions of space to govern our reading of the Homeric text, and the 
difficulty of breaking away from that influence. For this reason, before we go any 
further, we need to fiarther clarify our understanding of the difference between the 
Homenc chorellchoros on the one hand, and the Platonic chora and the Newtonian 
concept of space/place on the other. Indeed, we also need to glance at the post- 
structuralist theory of space as event, given its strange affinity and also its 
differentiation from our interpretation of Homeric choros. However we are not 
attempting a brief history of concepts of space here, but only their initial 
differentiation. 
2. ', ' 21. SPACE AS CONTAINER WrrHIN DUFFERENT THEORIES 
In a recent book K. Algra. presents in detail a wide range of the concepts of space in 
4 Greek thought. But for the limited purpose of our research, we shall confine 
ourselves to the Platonic concept and specifically to Derrida's interpretation of 
chora. 5 Derrida's text is important to us because it explores a suggestion, already 
advanced by Heidegger, that the very notion of a 'concept' of space might be an effect 
6 
of Platonic philosophy. Chora, the Platonic 'receptacle', is related by Derrida to the 
4 ALGRA, K., 1995: Concepts of Space in Greek Aought, E. I Brill. 
5 DERRIDA, J., 1987: "Chora", Poikilia: Abudes, offertes i j-p. Vernant, ed. EIFIESS. For the 
English 
translation see: DERRIDA, J., 1995: "Khora7, On the Name, Stanford University Press. 
6 "... the transformation of the barely apprehended essence of place (topos) and of chora into 'space' 
defined by extension was initiated by Platonic philosophy, i. e. in the interpretation of being as idea. 
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question of reception, conception 7 and definition. Chora plays a crucial role not just 
in the manifest content of space, but in what might be thought of as the spatial 
relations of the conceptual order as such. This introduces a necessary dizziness in 
thinking about chora. In fact, chora is as much about the space of thinking as it is 
about the thought of space. In that sense the differentiation between Homeric and 
Platonic terms should be understood as a differentiation produced by the intervention, 
perhaps even the invention, of 'philosophy' as such. If this is so, we can now 
reformulate the problem as a question: How does the intervention of philosophy 
inflect the experience of space" Or: How does a theory of ideas generate a certain 
concept of space as container in the form of Platonic chora, and in what sense does 
Homeric experience of chore-os differ from it? 
Chora is defined by Plato as a third kind of being, neither intelligible nor 
sensible but which is produced by necessity: 
"-fterefore also we must acknowledge that one kind of being is the form [eidos] which is always the 
same, uncreated and indestructible, never receiving anything into itself from without, nor itself going out 
to any other, but, invisible and imperceptible by any sense, and of which the contemplation is granted to 
intelligence only. And there is another nature of the same name with it, and like to it, perceived by s. -.,, Ie 
[aistheton], created, always in motion, becoming in place [topo] and again vanishing out of place, which 
is apprehended by opinion jointly with sense. And ther e is -a third nature, which is space [chora] and is 
ete-,. W, and admits not of destruction and provides home for all created +things, and is apprehended, 
when all sense is absent, by a kind of spurious reason, and is hardly real - which we, beholding as in a 
dream, say all of existence that it must of necessity be in some place [en tini topo] and occupy a space 
Mght chora not mean: that which abstracts itself from every particular, that which withdraws, and in 
R, c, n such a way precisely admits and 'makes place' for something else? 7' BEEDEGGE M, 195,: A 
Introduction to Metaphysics, trans. Ralph Manheim, New Haven, Yale University Press, pp. 66. 
7,, It is difficult indeed, but perhaps we have not yet thought through what is meant by to receive, the 
receiving of the receptacle, what is said by dechomai, dechomenon. Perhaps it is from khora that we are 
beginning to learn it - to receive it, to receive from it what its name calls up. To receive it, if not to 
comprehend it, to conceive it. " DERRIDA, J., "Khora", op. cit., pp. 95-96. 
Ch 
[kalechon choran litza], but that what is neither in heaven nor in earth has no existence. " (Timaeus 
52a. )" 8 
Chora is produced by the separation between intelligible and sensible, between 
thinking and experience. According to the Platonic text, chora is that which does not 
belong to either of them, but that which marks or even produces the separation as 
such. Actually it is the theory of ideas as a realm separated from the realm of 
experience that necessitates a concept of space as enduring container - in order for 
the things to be defined - which is also neuter, though it seems feminine. 9 It is also 
important that for Derrida chora should be understood as both an invested place (i. e., 
the place occupied by someone) and a general place (a place neutralized and 
unmarked), but not quite the same as abstract space, (the kind of space produced 
within Cartesian philosophy). 10 Moreover, we can underline another distinction that 
81 & gtv Elvoct w icoma raind r: 18oq tXqv, &-gmjTov rai ocvOxOpov, obu, r:. Iq hnn6 eta8eX6gEvov &XXO Ukoftv 
oiym ain6 Ei; UXo moi W, Wpaxov & icai &LliK &vaioftrov, TobTo 6 &ý V611(Ytq EI)LIJXEV ftio-KOKEIV T6 8' 
6gdM)gov 6got6vre &eivo 8cfynpov, aia"Ov, ycvv-rtT6v xE(pop1q"vov 6xi, y-LyvdgEv6v TE tV TtVtr6w icai z6ltv 
&E10F, v &=Uý6gEvov, 864a gcT' aia"oeK irzpt, %1q7Er6v, rpicov & CE16 ytvor, 6v T6 Týq Xcbpew, 6z[, (pOopixv ob 
7cpoa8eX6gEvov, Mpav & napýXov 6oa ýXEt yNcow icdatv, ain6 & Wr' &vatc*qoia; 6=6v Xoytag4), rtvi v6*, 
g6-ytq mar6v, 7cp6r, 6 &ý jaxi 6vEtpo1wXai*ev Pkinovn; icai (papev &vayicalov F-Wai wor6 6v ftav gvrivi T6wo 
laxi K(XTýXov Xd)P(XVr1Vd, T6 & AA'C' & Tý gAte wu icar, obpav& ob&v Elvat. The English translation is by B. 
Jowett, from: PLATO, 1983: Collected Dialogues, ed. D. Hamilton, H. Cairns, Princeton. 
9We disagree in this point with A. Bergren's criticism of Derrida's interpretation. [BERGREN, A., 
1992: "Architecture Gender Philosophy, " Strategies in Architectural Thinking, eds. J. Whiteman, J. 
Kipnis, R. Burdett, Chicago Institute for Architecture and Urbanism, NIIT Press. ] Derrida argues that 
chora should 'not be attributed properties of a determinate existent', that is, the female gender. Our 
understand is that chora though belonging to the female gender has to be produced as neutral within 
philosophy. In this way femininity can be defined in connection with proper place, exactly because place 
is considered neutral. In contrast to that, we shall argue that the experience of Homeric chore and 
femininity cannot be dissociated. 
10 "For on the one hand, the ordered polysemy of the word always includes the sense of political place 
or, more generally, of invested place, by opposition to abstract space. Khora 'means': place occupied 
by 
someone, country, inhabited place, marked place, rank, post, assigned position, territory or region. And 
in fact, khora will always already be occupied, invested, even as a general place, and even when it is 
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exists within the Platonic text, between topos as the specific location and chora as the 
abstract container. We can now see that this distinction is produced by the concept of 
space as a container and as a consequence is not appropriate distinction within the 
Homeric text. Derrida also addresses the relation of stories - mythic or ontological - 
and chora, where the later operates as the receptacle, which contains the fonner. 
Under this light, we can understand why the questioning of space within philosophy is 
associated not only with ontology, but with cosmology as well. 11 From Aristotle to 
Kant, space is among the categories, 12 where the question of category (as Derrida 
showed 13 ) cannot be dissociated from the question of Being. 
distinguished from everything that takes place in it. Whence the difficulty ... of treating it as an empty or 
geometric space, or even, and this is what Heidegger will say of it, as that which 'prepares' the Cartesian 
space, the extensio of the res extensa. But on the other hand, the discourse of Socrates, if not the 
Socratic discourse, the discourse of Socrates in this precise place and on this marked place, proceeds 
from or affects to proceed from errancy, from a mobile or nonmarked place, in any case fi7om a space of 
exclusion which happens to be into the bargain neutralized ... 
[Socrates] holds himself in a third 
genus ... and 
in the neutral space of a place without place, a place where everything is marked but which 
would be 'in itself unmarked. Doesn't it already resemble what others, later, those very ones to whom 
he gives the word, will call khora? " DERRIDA, J., "Khora", op. cit., pp. 109. 
11 Derrida's essay criticizes the traditional readings that attempt to fit chora into the classical oppositions 
between muthos and logos, because he argues it exceeds opposition as such. 
12 Aristotle's categories were: substance, quantity, quality, relation, time, place, posture, state, action, 
passion. " COLLINS, S., 1985: "Categories, concepts or predicaments? ", 7-he Category of the Person: 
AnthropoloAy, Philosophy, History, ed. M. Carrithers, S. Collins, S. Lukes, Cambridge University Press, 
pp. 76, note 5. R Lefebvre, presents in a clear way how the history of the concept of space is related to 
the notion of category. He writes: "The thinking of Descartes was viewed as the decisive point in the 
working-out of the concept of space, and the key to its mature form. According to most historians of 
Western thought, Descartes had brought to an end the Aristotelian tradition which held that space and 
time were among those categories which facilitated the naming and classing of the evidence of the 
senses. The status of such categories had hitherto remained unclear, for they could be looked upon 
either as simple empirical tools for ordering sense data or, alternatively, as generalities in some way 
superior to the evidence supplied by the body's sensory organs. With the advent of Cartesian logic, 
however, space had entered the realm of absolute. As Object opposed to Subject, as res extensa 
opposed to, and present to, res cogitans, space came to dominate, by containing them, all senses and all 
This concept of space as container has survived within philosophical discourse 
since Plato, though it has taken different forms. Newtonian space became "that 
homogeneous expanse, not distinguished at any of its possible places, equivalent 
towards each direction, but not perceptible with the senses". 14 For Leibniz,, it is "the 
sum total of the ordering relations that hold between physical entities". 15 Both are 
still related to the concept of container. As Lefebvre notes: "... philosophical and 
scientific thought comes to conceive of a space without things or objects, a space 
which is somehow of a higher order than its contents, a means for them to exist or a 
medium in which they exist. Once detached from things, space understood as a form 
emerges either as substance (Descartes) or else, on the contrary, as gpure a priori' 
(Kant). "16 For Kant, space is one of the conditions of experience. It cannot be gasped 
as such, but must be considered as the medium in which we experience the objects 
extended in it: 
bodies. Was space therefore a divine attribute? Or was it an order immanent to the totality of what 
existed? Such were the terms in which the problem was couched for, those philosophers who came in 
Descartes' wake- for Spinoza, for Leibniz, for the Newtonians. Then Kant revived, and revised, the old 
notion of the category. Kantian space, albeit relative, albeit a tool of knowledge, a means of classifying 
phenomena, was yet quite clearly separated (along with time) fi7om the empirical sphere: it belonged to 
the a priori realm of consciousness (i. e. of the 'subject'), and partook of that realm's internal, ideal - 
and hence transcendental and essentially ungraspable - structure. " LEFEBVRE, H., 1991: Ihe 
Production of Space, Blackwell, pp. 1-2. 
13 DERRIDA, J., 1982: The Supplement of the Copula: Philosophy before Linguistics, Margins of 
Philosophy, Harvester Wheatsheaf, pp. 175-206. 
14 "Space is, in Newton's view, essentially an absolute, independent, infinite, three-dimensional, eternal, 
fixed, uniform 'container' into which God 'placed' the material universe at the moment of creation. " 
RAY, C., 1992: Time, Space and Philosophy, Routledge, pp. 99. 
15 "In everyday speech this concept of space ... 
has its counter-part M expressions conveying the location 
of particular things in terms of their surroundings, as in 'a fish is swimming in the water'... " ALGRA, K., 
op. cit., pp. 17. 
16 LEFEBVRE, H., op. cit., pp. 218. 
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"- Auman experience results from two sources: intuitions and concepts ... The 
human mind has a structure 
or form, which orders the material of sensation into intuitions and concepts; this structure or form is 
two-fold, the pure forms of intuition - space and time - and the pure forms of the understanding- the 
categories. None of these forms of ordering experience could arise from experience, since they must be 
presupposed if any recognizable experience can occur at all. Thus they are a priOrl'. " 
17 
According to Kant's theory of space, which is in. a way an ungraspable 'container' of 
experience, our own investigation 'on the experience of space' would be logically 
impossible. What provides us, however, with the possibility of our investigation in the 
first place, is that we do not consider space as a basic a priori category of 
consciousness, with the consequence that there is nothing else to be said, but as an 
entirely problematic notion; an at least partly historical category to be deciphered 
within a particular culture. The space we are talking about then, seems to be similar 
to what is called anthropological place. "' 
Since space as container seems to be produced 'by necessity' within philosophy, what 
kind of experience do the Homeric terms evoke and can we approach them without 
colonizing them under the flag of 'container"? These are the problems that we shall 
confront in the following pages. 
17 COLLINS, S., 1985: op. cit., pp. 55. Collins also notes: "In Kant, space and time are pure 
forms of 
intuition rather than categories for the following sorts of reason: they are not general concepts, 
admitting of a plurality of instances, like the concept blue being instantiated 
in various blue things, but 
are necessaiily dimensions of a single and directly experiencable reality. 
We experience objects as 
extended in space and time, in a literal sense; whereas in the case of categories, causation 
for instance, 
we do not directly and literally experience one object or event causing another. 
" Ibid., pp. 77, note 36. 
18 AUGt, M. 1995: Non-Places: Introduction to an Anthropolqy of Supermodernity, Verso. 
2.3. SPACE IN HOMER 
Firstly we examine the ways in which scholarship approaches the Homeric terms. We 
try to show how philological accounts of chorelos continue in fact to be defonned by 
subsequent philosophical theories. As a consequence, Homeric terms are being 
approached via and under the sign of the concept of the Platonic chora. Moreover, we 
suggest, it is this unintended philosophical force which determines the Homeric 
feminine form chore as a formal variation of chora, and thus it is taken for granted 
that the two share a common meaning. In fact, chore in dictionaries is always in 
brackets, or as we would argue repressed by the action of philosophical decision. 
2.3.1. PBIILOLOGICAL ACCOUNT OF CHORE - CHOROS 
Dictionaries distinguish between the feminine chora and the masculine choros even 
though their differentiation is unclear in the given definitions. 19 Etymological 
theories eliminate any difference between masculine and feminine forms in favor of a 
neutral essence enclosed in an 'original' root. Space as choralos is produced as 
neutral in both philosophy and etymology. This is due to the ontological 
presuppositions of etymological theories,, as manifested in their search for the original 
meaning of the words. Here we shall refer to two different theories of derivation. 
19 Chantraine for instance, writes that both chora and choros indicate in-placement though the former 
has more specific uses. CHANTRAINE, P., 1968: Dictionnaire &ymologique de la langue grecque, 
Paris, s. v. x(bpa- See also LIDDELL, G. H. and SCOTT, R., 1991: Greek-English Lexicon, Oxford, s. v. 
xdva' xd)ý- 
21 Hofmann 20 relates choralos with Hesiodic chaOS via the Indo-European root 
*ghei-, which indicates 'lack', 'gap', 'yawing!,. It gives a cosmological and 
ontological interpretation of chora. Chantraine, on the other hand, rejects the above 
etymology and proposes a possible connection with choros (Xop6q) 'dance, ' because 
he argues, both choros (xop6q) and choros (X&poq), denote a delimited space. 22 In that 
way he accepts a common meaning of the two words, whose similarity., especially in 
their transliterated form is obvious. However, what makes such a relation possible is 
that which is not stated by Chantraine, namely the development of theories about 
space-time. This is evident in the adoption of his theory by Indra Kagis McEwen. She 
writes that in Iliad choros (Xop6q) is both the 'dancing place' and the 'dance' and that 
fact cc-reflects the tendency towards localization or spatialization of the purely 
, -)23 temporal. What is taken for granted in this temporality of dance , is a notion of 
time as the accumulation of distinct units. Movement can be divided and Erozen 24 
and in that sense space is produced as a section at any distinct moment of a 
20 HOFNLkNN, J. B., 1974: Etymologicshes Worterbuch des Griechischen, Miffichen 1950, Greek 
translation by A. Papanikolaou, Athens, sx. Xcopoq. 
2' The word chaos does not occur in the Homeric text. Furthermore, the possibility of connecting chaos 
to choros presupposes the notion of kenon 'emptiness' a term introduced by the Greek philosophers in 
their attempts to define choros and topos. (See ALGRA, K., op. cit., pp. 31-7. ) In that sense, the above 
etymology is based on a philosophically conceived notion of chora. 
22 CHANTRAINE, P., op. cit., s. v. XcbpcL He writes on the etymology of chora: "En ce cas il faudrait 
plut6t chercher du c6t6 de Xop6q, qui d6signe lui aussi un espace d6limit6. Trýs incertain de toute facon. " 
23 She refers to Iliad E590-605, and writes: "One of the many things this passage reveals is that choros is 
not only dancing floor, or dancing place, but the dance itself The word choros (or one of its 
compounds) is used nine times in the Iliad, but only once,.... does it appear, unequivocally, to mean a 
place for dancing and not the dance .... 
in the later Odyssey, choros continues to refer to the dance, but 
appears several times as dancing floor. " KAGIS McEWEN, 1., 1993: Socrates'Ancestor: An Essay on 
Architectural Beginnings, NUT Press, pp. 5 8. 
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movement. 25 This very possibility of time's division merely reflect the way we think 
about time today. 26 However, time as hore (dpij) in the Homeric text denotes the 
27 'right time' that something occurs,, and as such cannot be constrained to produce 
space in the way described above. Nevertheless, what is important in this relation 
between choros (xa)poq) and choros (Xop6q) is not any etymological derivation, but the 
very fact that choros (Xop6q) in the Homeric text denotes both the dancing place., the 
dance and the group that dances. 28 In that sense it brings together location, activity 
24 A. Perez-Gomez for instance, considers labyrinth as a "frozen choreography. " PEREZ-GONIEZ, A. 
1994: "Chora: The Space of Architectural Representation7, Chora 1: Intervals in the Philosophy of 
Architecture, McGill-Queen's University Press. 
25 Note that in post-stucturalist theories on space as event the production of space is similar. The notion 
of fragmented time differentiates our interpretation of choros (X6)po; ) which presents certain affinities 
with post-structuralist theories as we shall see later on. 
26 Heidegger notes that we conceive time as "the temporal sequence of 'nows' and space as the "spatial 
side-by-side (beside, in front, behind, above, below) of the points here and there". He continues: "To the 
calculating mind, space and time appear as parameters for the measurements of nearness and 
remoteness, and these in turn as static distances". HEIDEGGER, M. 1971: "The Nature of Language", 
On the Way to Language, Harper and Row, pp. 102. We can understand better now the production of 
space as frozen moments of a movement. At the core of such conception of space 
is the possibility of 
measuring a static and enduring unit. It is this method that is applied in contemporary architectural 
theories of design. However the relation of architecture and space is another issue all together. 
We shall 
touch upon it below. 
27 Hore (6)pq) occurs 4 times in Iliad (B468,471, Z148, r1643), and 14 times 
in Odyssey (y334, E485, t5l, X330, 
373,379,4407, o394, p176, o367,010, y428, X301 ). In all passages 
indicates the right or fitting time for 
something to occur: the right time for sleep, eating, telling stories, getting married etc. 
The plural horai 
(&pat) is related to repetition and automaton, Horai being the guards of the gates of 
heaven. In no case 
has time in Homer any relation - in the sense that is not 
being experienced as divided in units - either to 
xop6.; or xd)pq /N and especially in the sense of producing space. 
219 "Choros, is not only dance and dancing place. Choros is also the group that 
dances ... 
is people doing 
something together, a group with a shared purpose.. " KAGIS 
McEWEN, L, op. cit., pp. 74. 
and bodieS29 and leads the way for an understanding of choros (xd)poq) as experience. 
We shall return to this later. 
We would like also to remark on the variation of the feminine ending, -e(-, n) 
instead of -a(-, a), that is common to other words as well, and explained as a 
peculiarity of the Homeric dialeCt. 30 In Plato the feminine form is chor-a (x6)p-(x), in 
Homer chor-e Q4-ij). The ending -e(-, q) is considered to be an Ionic form of the Attic 
ending -a(-a). Here a formal difference is interpreted in terms of the location in which 
it is produced .31 But what underscores such an interpretation is a conception of space 
as container and thus producer of difference in the sense of separation. This 
separation we are supposed to accept as 'natural' between forms of language: Attic 
and Ionic. Overshadowing this is a non-stated separation between the form and 
content of language itself A formal difference is interpreted simply in terms of the 
geographical place where it was produced. As such it seems to many philologists to 
be a simple and natural difference which needs no further explanation; Ionic form did 
one thing, Attic did another, but what they are doing is identical. The philologist is 
here Plato's victim; he repeats the philosophical distinction between form and 
content, while at the same time repeating the notion of space as container. In fact, the 
29Agore is another term that in Homer denotes both the gathering place, the speech (activity) delivered 
in the gathering, and the gathered men. It is interesting however, that in classical Athens agora becomes 
a fixed location in the polis, which contains activities (not only public debating, but all kinds of 
business), bodies, and things (agora means also things sold in the forum). It is also used as a mark of 
time: Ayopa zkAft)aa indicates the forenoon, when the market-place was full. This occurs exactly 
because agora is meant as a fixed space that contains and gives identity. 
30 cc in is regularly found when, in Attic, a only would be admissible, e. g. dyopA, 6goiq, 7CExPAaoRa1-" 
AUTENREETH, G., 1991: Homeric Dictionary, Duckworth, pp. xvii. 
31 Ionia is Homer's homeland, or in any case the place where the epics were produced, whereas Attica is 
Plato's homeland. In the case of chore, chora, note also that a difference between "spatial" terms is 
given a "spatial' explanation; or is it not just a coincidence? 
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situation is much more complex. The conception of territory or culture as a container 
and producer of different dialects is related to a conception of language as the 
container of meaning. As a consequence, the form and content of language can be 
thought of independently, and in the case we are considering the variation of form is 
thought to leave the content, the meaning of words , intact. But this very assumption 
about language, about the separation of form and content is itself shadowed by the 
Platonic conception of the container. By contrast we are attempting to approach the 
Homeric distinctions without these assumptions. We can now understand why 
dictionaries merely note a difference of form between chore and chora, but we cannot 
accept this. What is marked by the variation of form might be a real difference in the 
experience that each tenn evokes. The dictionaries' reduction to localized fon-nal 
difference might mark the repression of what is a difference at the level of 
experience. Put another way, the conventional distinction between the form and 
content of language might indicate a repression of language as experience. 
If we reject these formal distinctions we must also reject the distinction which 
is drawn by K. Algra. He argues: 
"... chora... is the one which appears earliest in the written sources. Its basic meaning seems to be 
'land/region/ ground'... Wben applied to a smaller piece of ground chora gets the meaning 'stretch/field/ 
ground / place'... In Homer X*a may also mean 'land / shore' as opposed to 'sea'... In those cases where 
chora should be translated 'place / space' the idea is always that of an extension, whether two- or three- 
dimensional, which is occupied or which can be occupied.. [In] its original sense 
[chora]. As an 
extension which can be occupied (taken). " 
32 
Clearly Algra approaches the Homeric chore through the philosophical concept of 
Platonic chora. He eliminates the formal difference by transforming the Ionic chore 
32 ALGRA, K., op. cit., pp. 33. 
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into the Attic form chora. He represses any trace of difference between experienced 
and conceived space, between chore as experience and chora as container. To the 
philosophical concept of chora as container, he simply adds an original Homeric term 
of meaning, without questioning what 'meaning' might mean in Homeric context, nor 
the presupposition that relates meaning, remoteness and originality. As a consequence 
and in line with his interpretation, Algra ignores the masculine choros in Homer, a 
term which cannot be formally connected with the Platonic concept. 
We refer to Algra as an illustration of the confusion with which scholarship 
approaches the Homeric term. It is also worth noting that some scholars who privilege 
the study of the concept of space draw exclusively from philosophical texts. 33 They 
either ignore Homeric chorelos, or they describe Homeric 'space' without 
questioning 'space) as such in Homer, that is, as chorelos. 34 The bond forged by Plato 
between philosophy and chora is strong and radical and the way scholarship 
approaches - or does not approach - the Homeric terms in a post-Platonic fashion is 
more than an indication of the level of difficulty found in attempting to disrupt the 
33 The investigation of Greek space is limited to the Greek philosophical concepts. See for instance, 
SORABJI, R., 1988: Matter, Space and Motion: Theories in Antiquity and their Sequel, Duckworth, 
ALGRA, K., op. cit., or CORNFORD, F. M., 1936. "The Invention of Space", Essays in Honor of G. 
Murray. 
34 When scholars describe Homeric 'space', they presuppose a concept of space as container of 
functions, or actions. D. Maronitis writes on the Homeric Homilia-space, 'speech-space': "The sense of 
Homilia requires that we distinguish between act and space where it occurs: the latter facilitates the 
former, while adding its own, complementary signs ... 
In conclusion: Each theme has its own temporal 
and spatial -6m8oxi ['receptacle']. " Note that the word he uses bxo" 'receptacle', describes par 
excellence, the Platonic concept of chora. MARONITIS, D. N., 1990: "The Homilia-Space and its 
Signs: From the Ifiad to the Odyssey", 0 0#yjptK6, g OiKK. Air6 rd HpaKnird roij E' Xvwv8piov yid rjv 
0&aaeta (11-14 farrruppiov 1987), 106KI, pp. 105-26. The same attitude also characterizes A. Antoniadis 
when he describes Epic Space. ANTONIADIS, A., 1992: Epic Space, Van Nostrand 
Reinhold, New 
York. 
established way of thinking of space as a container, in order to make the shift from 
space as a concept to chorosle as experience. 
One important element is the feminine-masculine grammatical forms of 
Homeric terms. 35 Insofar as this distinction is not completely ignored by the scholars, 
there is a tendency for the distinction to be treated in terms of the opposition of the 
specific-abstract nature of space. For example, Chantraine implies that choros is more 
generic than chora, which has more specific uses, 36 while Indra Kagis McEwen takes 
the opposite stance, and proposes that the Homeric term choros is more "defined", 
than chore. 37 Both arguments are conditional upon an implicit acceptance of the 
38 place/space distinction, as it appears in terms of the opposition: specific-abstract . 
Now, we have nothing to say here about the problematic debate on space/place as 
35 We have already argued at the beginning of the chapter that we intend to consider form and content of 
Homeric language simultaneously, and in that sense we refuse to interpret the use of feminine or 
masculine endings as accidental and depending on the form of the verse. Our hypothesis is that different 
words in Homer evoke different experiences. 
36 See above note 19. 
37 , In the Iliad chore, which is the Ionic form of chora, is a scant space (olige chore) between, such as 
that between a horse and a chariot ... 
Choros, the masculine form of chora or chore, in general denotes a 
space that is somewhat more defined than the feminine chora ... In the 
Odyssey, where the word more 
often than not appears in its masculine, choros, form, the tendency is for it to mean place as location, but 
also land, country, or territory. " KAGIS McEWEN, I., op. cit., pp. 81-2. Indra Kagis McEwen interprets 
the Homeric terms according to Platonic and Aristotelian concepts of extension and container. As we 
shall see, it is no surprise that in such philosophical interpretation she makes use of the term 'place' in 
order to differentiate the two terms. 
38 M. Aug& writes: "The term 'space' is more abstract in itself than the term 'place'... It is applied in 
much the same way to an area, a distance between two things or points, or to a temporal distance. It is 
thus eminently abstract, and it is significant that it should be in systematic if still somewhat differentiated 
use today, in current speech and in the specific language of various institutions representative of our 
time. " AUGt, M. op. cit., pp. 82. Even Yi-Fu Tuan, who investigates space and place from the point of 
view of their experience, seems to follow the same line of thought when he writes that place 
is security 
and space is freedom. TUAN, YI-FU, 1989: Space and Place: 1he Perspective of 
Experience, 
University of Minnesota Press. 
I 
39 such, nor with its presumed correspondence with choraltopos , since these debates 
far exceed the scope of this thesis, But we must point out that the distinction 
space/place can be drawn only on the basis of accepting a philosophical conception of 
space as a neutral container . 
40 The choraltopos distinction is one of a series of 
separations produced within the Platonic concept of receptacle. Topos is present, we 
can say 'by necessity', within the definition of chora in the Timaeus. 41 Both chora 
and topos, are philosophical terms and therefore absent from the Homeric text. As a 
consequence any attempt to relate the distinction between chorelchoros, and 
space/place, or choraIqpos, will confuse our investigation. Furthermore when chora, 
as we have already discussed, is conceived as a neutral container, everything is given 
39 Algra criticizes "the 'automatic' translations often found in the scholarly literature, which assume a 
one-to-one correspondence between topos and 'place' and chora and 'space"'. He adds: " The Greeks 
did not have a terminological distinction matching the conceptual distinction between place and space. " 
ALGRA, K., op. cit., pp. 32. 
40 We would like to note that Mchel de Certeau - who has an interesting approach to space - does not 
avoid the concept of container in distinguishing between space and place, even though for him it is place 
that seems to operate as the container. M. Aug6 comments on Certeau's "L'Invention du Quotidien": 
"Space, for him, is a 'frequented place', 'an intersection of moving bodies' : it is the pedestrians who 
transform a street (geometrically defined as a place by town planners) into space. Thus place is seen as 
an assembly of elements coexisting in a certain order and the space as animation of these places by the 
motion of a moving body. " AUGt, M., op. cit., pp. 79-80. E. S. Casey in an article entitled "Retrieving 
the Difference Between Place and Space", gives a brief historical account of the debate. In order to 
denote his argument about the place/space distinction, he quotes Descartes: "All places are full of 
bodies" and Bergson: "Our space is empty and unlimited". Besides any kind of difference denoted by the 
terms 'full' and 'empty', what struck us is the concept of container that underscores both terms in the 
above quotes. CASEY, E. S., 1989: "Retrieving the Difference Between Place and Space", Journal of 
Philosophy and the Visual Arts, ed. A. Benjamin, pp. 54-57. 
41 Note also that it is by necessity, according to Plato, that chora itself is produced; a necessity created 
by the theory of ideas, that is by the separation between sensible and intelligible. However, as the 
concept of chora is 'difficult to grasp', so is topos, and the distinction between the two remained an 
unresolved problem for Greek philosophers - who 'by necessity', had to bring the term kenon into their 
theories. On the distinction between the Greek terms see ALGRA, K., op. cit. 
its place. This has two consequences if we interpret Homeric chorelos through the 
Platonic concept; it will lead us to ignore the gender distinction as such, because of 
the neutrality of chora, or it will lead us to attribute the gender distinction to the 
distinction of genders. We then have to describe chore as the feminine place, and 
choros as the masculine space, both of them deriving from the concept of chora as 
proper place as introduced by Plato. But in fact, Homeric chore (X*il) - choros 
(X6)poq) give us other choices to consider. We will delay our solution to the problem in 
order to consider each term in its Homeric context. 
2.3.2. CHORE-CHOROS WITHIN THE HONMRIC TEXT 
The word chore (X6)pq) appears five times in Iliad and three in Odyssey, choros (X6)poq) 
16 and 17 times respectively. The co-presence of two grammatical types of different 
genders chore (feminine), and choros (masculine) is given two different but not quite 
distinct translations in the Homeric dictionarieS. 42 Chore is translated as 'place, 
space, regions, countries', choros as 'space, plot, spot, region). 
Our hypothesis is that the two terms evoke distinct experiences. The 
difference between the two cannot be accommodated within a translation that 
operates as definition because, as we have seen, such definition turns out to be a 
philosophical definition originating in Plato. In this sense we cannot decide, except on 
contemporary grounds, whether to translate either of them as space or place, because 
they predate the philosophical distinction between space and place. 
43 They describe 
42 ALTMNRMTH, G., op. cit., s. v. xd", x6pch; 
43 We can describe the transformation which occurred with the advent of Platonic chora, as the 
separation, the split, between intelligible and sensible (experience and thinking or eidos and thing), that 
produced the split between thing and its place, and also between space and place 
in the form of lopos 
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how space is produced and experienced, and they both exceed and fall short of any 
definition. We shall limit ourselves to the description of chore as the effect of things, 
and choros as the effect of events; whereas effect should be thought neither in terms 
of cause, nor in terms of time. In doing so we are aware of a certain defeat since the 
categories of 'things' and 'events' are not without their philosophical ancestry. We 
can summarize the issues that the investigation of the Homeric text will open up; 
these are: 
-The relation between chore and things, where things are not so much situated in, but 
.) 44 produce the very possibility of 'space/place . This relation illustrates how a body 
acquires identity as an effect of chore, as it opens it up. This marks a difference from 
our concept of 'space/place' and the Platonic chora, both conceived of as containers 
and thus producers of identity. 
-The relation between choros and experience, where choros is not intended as the 
container of experience but rather as co-produced with events. The fact that 
experiencing bodies constitute the possibility of a non-enduring choros marks the 
difference from our conception of space as infinite, homogenous and empty. 
-Furthermore, Homeric chorelchoros dissolve and do not withstand experience, they 
survive as narrative within epos, where they are reproduced as distinct and enduring 
entities. In that sense, the epic narration of Odyssey about choras anthropon (Xc6paq 
and chorajchora intended as a container with specific locations in it). The status of all these entities has 
remained unclear, and necessitates definition, conception and reception. 
44Note Heidegger's approach to the Greek experience of space: "The Greeks had no word for 'space. ' 
This is no accident; for they experienced the spatial on the basis not of extension but of place (topos); 
they experienced it as chora, which signifies neither place nor space but that which is occupied 
by what 
stands there. The place belongs to the thing itself. Each of the various things has 
its place. That which 
becomes is placed in this local 'space' and emerges from it... " BEEDEGGER, M., 1959: An 
Introduction to Metaphysics, op. cit., pp. 66. 
ctv0p ='O)v) 'countries of people' will give us the opportunity to challenge the thinking 
of 'spatial distance' in terms of identity and the other, as we argue that identity is an 
effect of chore and alterity - as distancingI5 _ the effect of epos. 
Having in mind all the above, we can proceed now with the investigation of the 
Homenc text. We shall start with: 
2.3.2.1. CHORE (x6p7j) : Things and Identity 
"We would have to learn to recognize that things themselves are places and do not merely belong to a 
place. " BEIDEGGER, M., 1973: "Art and Space, " Man and World., An International Philosophical 
Review, Vol. 6, No. 1, February. 
Of the eight occurrences of the word in epics, one passage in particular helps us to 
introduce our arguments. It is a well-known passage in Odyssey, where Odysseus 
provides the clinching evidence of his identity to his wife. His identity, as master of 
46 his house, 
., 
is demonstrated by its connection with his bed as it 'remains in place 
45 See chapter on Epos as distancing. 
46What man has put Lny bed in another pli1ce? But it would be difficult for even a very expert one, unless 
a god, coming to help in person, were easily to put it in another place ... 
but of men there is no other 
living mortal, not even in the full strength of his youth, who could easily move it away, since a great 
mark is wrought into the artfully fashioned bed. It is I who made it and nobody else. There was the bole 
of an olive tree with long leaves growing in fidl. flowering in the courtyard, and it was thick, like a 
column. I laid down my chamber around this, and built it, until I finished it, with close-set stones, and 
roofed it well over, and added the compacted doors, fitting closely together. Then I cut away the foliage 
of the long-leaved olive, and trimmed the trunk from the roots up, planing it with a brazen adze, well 
and expertly, and trued it straight to a chalkline, making a bed post of it, and bored all holes with an 
auger. I began with this and built my bed, until it was finished, and skillfully embellished it with gold and 
silver and ivory. Then I lashed it with thongs of oxhide, dyed bright with purple. In this way I proclaim 
and make manifest the sign/token. But I do not know now whether the bed is still firmly in place oh 
woman/wife or if some man has cut underneath the stump of the olive and moved it elsewhere. 
W184-204: -TiG & got Ukoag OhicE V; XaXEX6V M ICEV E!, q / icai g6tk' bumagtwp, 6TE gý Oe6G abr6s bmkNov 
(n#&K tOOVOV 0671 &XXTI tV i %6)Pn -/ 
&V8P6V 8' oi) Ov T t; ý(ob; OpoT6;, ob& gdtX' hWov, / OE W RerqxXicrm tcy, tnE i 
gtyce (Aga Ttmcrat /& VXEI &0"*' T6 8' t-yio icdtgov obU ri; &Xko;. / Odgvoý ýqn) 'rav'690uo; Aaiq; tpicro; 
&, r6;, /&icgqV6,; ()aVWv' XdXETOS 8'AV ffkE riwv. /. rd)8' ýY6) agylpaxiov Odxagov MROV' 6(PP' ftt4O(Y1X' / 7WKTýOw 
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Many scholars have analysed this passage because of its importance as the scene of 
final recognition in Odyssey. We shall refer only to Froma Zeitlin's recent paper, as 
one of the most sympathetic. 47 She argues convincingly how the identity of Odysseus, 
and the fidelity of Penelope are both related to the bed, or as she writes: "through the 
device of an object that can be minutely described, located in space, and recalled to 
its functions and emblematic status through the opportunity given to Odysseus to 
reclaim it in the act of narrating how he first made it. " She concludes that the bed is a 
(. rsign-symbol of recognition ... a mental construct, an image in the mind's eye. 
). )48 What 
could be more natural? But our scepticism is that interpreting Homer according to 
criteria of what seems ( natural' for humans to do and think always runs the risk of 
anachronism. We would like to propose an interpretation which uncovers the 
presuppositions about place in order to open up the possibility of an understanding of 
the term chore included in it. 
There are a number of references to 'the place of the bed" in the translation, 
such as 'put [the bed] in another place*,, 'moved it away', 'the bed is still firmly in 
place'), ) ( moved 
it elsewhere ',, although the term chore occurs only once in the 
passage: 
But it would be difficult for even a very expert one, unless a god, coming to help in person, were easily 
,l 
Ni X6)pT to put it in another plac 0,186: Ofihi(K NAiov OctTl &XXi 
XtWuyot, icai 65 iccc%7Mp0F-v 9PEW / KoXX71xdq 8' Wonica "pct;, n-twtvd); 
6papuict;. / icai c6T' Excrt' &irgicoWa 
ic6g7jv, r(xwx0Um Aaiqq, / rcopg& 8' & 0i; q; ZPO'to(*V &R(04wa XaXIC4) 
/ ED laxi txtarag&w; faxi txi mdogqv 
lftvoc, / tPg! v' oc0ICAc; (X; 'xftPqva 
U n6LVT(XTEPt'CP(P. / bc &, cob 6cpX6Wvo; Vp; 94Eov, &pp' &Oxooa, / 
8at8dx)av 
Xpi)ofp rE icai &pyý)pw A8' OLApawv / kv & k6wo(ya' ig6vra 
Po6; (poivtict wxlv6v. / oi)w Tot 'C68C "Aa 
y6vat, Vrq, Aý, ri; h&n / dv8p&v &Upac "KF-, 'Cquiov bno ntWý)oKogctt- oib&u oi8a, got ft' ýgiwWv tart 
X90ov, 
47 ZEITLIN, F. I. 1995: "Figuring Fidelity in Homer's Odyssey, " Ae Distaff Side: Representing the 
Female in Homer's Odyssey, ed. Beth Cohen, Oxford University Press, pp. 117-52. 
48 [bid, pp. 146. 
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What is clearly taken for granted in the translation and thus in the interpretation is a 
category of place as enduring, of a location which is independent of a thing. The 
interpretation of space as a container is firmly in play in such translations. According 
to this view, the bed has a proper place where it should remain 'firm' empedon. This 
notion of the bed's proper place opens up the logical possibility of dislocation, that is, 
the separation of place and thing. Both place and thing are enduring facts that can 
exist independently of each other. But if this is so, Odysseus' anxiety is a puzzle. 
How can the displacement of a bed be the main feature of an anagnorisis? In order to 
answer this Zeitlin and others have recourse to the idea of symbolization. The 
stationary character of the bed 'symbolizes' both Odysseus' identity, and Penelope's 
fidelity. The bed is in the proper place and so guarantees the unbroken marital bond. 
The right thing in the right place symbolizes that the husband is indeed the husband 
and the wife has remained a wife. But recourse to the philosophical idea of a symbol 
requires the idea of space as container in order to produce within it that localization 
which we are calling the proper place of the bed. 
In order to produce an alternative interpretation we should consider first the 
term thesmos (OFo-g6q). It is a term used once in the Homeric text, precisely in relation 
to Odysseus' bed. 49 It denotes both place and institution. This indicates that both 
place and institution are being produced and experienced simultaneously. 
50 The verb 
tithemi (, riftit) is used repetitively in the passage of the anagnorisis, and translated as 
49 xV296: They then gladly went together to bed, and their old ritual (oi gýv gxEvra/ 6ax6moi 
X&Tpoto 
naxaloi) OF-OR6V 11COV'ro) 
50 During the classical period thesmos takes up exclusively the meaning of law, institution, ritual. This is 
follows the conception of Platonic chora as container, where law and place can be thought of as 
separate entities. 
'put'. However, tithemi, has not only the sense of to 'put' but also 'to create'. Tithemi 
denotes a foundational act, not in the sense that a thing is being 'put in a place' and 
from this an institution (thesmos) is being produced. We propose instead, that thing, 
place and institution are being experienced as inseparable .51 Their combination is 
unique and - what seems more strange - non-enduring. 
Odysseus' bed is in fact a thing co-produced with its place. Indeed, the 
impossibility of moving the bed from its place is marked by the term chore. They 
exist in their conjunction. In the phrase in which chore is used, Odysseus states that 
only a god can move the bed. His fear is not that another man can remove the bed, for 
he knows this is impossible. The bed can only be cut off from the olive-tree of which 
it is an integral part. If that had happened his identity would have been shattered and 
with his identity, his marriage. Fhs anxiety therefore, is literally about the bed and its 
chore. Nor is it about the bed and its place as a symbolic representation of the faithful 
character of his wife. This situation in which the question of the bed is also the 
question of Odysseus' identity exists because the chore is not an enduring container 
within which institutions and things have a place. Things, places and institutions have 
a relation which is more immediate and visceral than this. We should not be satisfied 
with the idea that a thing is just an 'object' that exists independently and at certain 
distance from a 'subject'. This is altogether too philosophical a way of describing the 
world. Odysseus' bed, or Achilleus armor or precious gifts are experienced as thawna 
51 Benveniste relates etymologically tithemi with the Indo-European root *dhe-, and writes: "it 
designates the domain, the site and also the thing put. " The Greek terms, thesmos: 'that which is laid 
down by law, ordinance' and themethla: a budding term meaning 'base, foundation' derive according to 
him from the same root. BENVENISTE, E., 1973: Indo-European Language and Society, Faber and 
Faber, pp. 381. 
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idesthai (oaý)ga js&yO(xt) 'a marvel to see -, 52 . This seeing is not a philosophical scene 
in which an ob . ect is visually perceived by a subject, a scene reduced to the formal J 
properties oa little Cartesian event. There is an immediate collision: seeing smashes 
into the seen in a way that exceeds philosophical decorum. Seeing is an action, being 
seen is an event. We have to understand the whole passage in a way which respects 
the fact that place is not something which requires the idea of space as a container in 
which a thing has not settled into the philosophical destiny which accords it the 
attribute of enduring through time. Of course, chore, things and institutions evoke the 
experience of being immovable, but immovability is not only the physics of a thing in 
a place in space. How should we understand the immobility imposed on a woman by 
-the institution of marriage, her status as a thing (to be exchanged) that is also a kind 
of thauma idesthai, and the feminine form of chore? We shall return to that. 
We examine at this point another passage which refers to the place of 
Odysseus' bow, 5' which is of course another object of recognition. The identity of 
Odysseus is revealed because he is the only one able to use it. There is a special 
relation between Odysseus' body and this thing, the bow. The combination of the two 
produces his identity. The bow enhances the power of his body to fight and kill the 
suitors. The bow produces its chore 'place'. Once again the thing, the place, and the 
identity are all entangled in a way which is constitutive of the 'meaning' of chore. 
Two points should be made about the relation of identity to space. Space is normally 
thought of as neutral, objective and passive -a backdrop to our enduring identities. 
52 Prier considers these things that are thauma idesthai as proto-phenomenological objects. PREEP, 
R. A., 1989: nauma Idesthai: The PhenomenoloSD; of Sight and Appearance in Archaic Greek, Florida 
State University Press. 
53 (p366: They spoke, and he took the 
bow and put it back where it had been. (6r, yaaav, ainap 6 "xE (9paw 
aint &i x(bro ) 
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Against this we do not simply want to argue in contrast that specific identitieS54 are 
produced in specific places. This must also be questioned in the light of the Homeric 
term chore. For is not only that identity is altered or achieved in respect to the space 
that contains a body, but that such space itself is non-enduring. The term chore opens 
the possibility of understanding the construction of identity as a combination of body 
/'objects' relation. It opens the way to approach the category of 'objects' in the 
Homeric text. We need to bear in mind that identity is being experienced and 
produced in a variety of ways in Homer. In the chapter on Epos, we described one of 
these modalities, that is, the way identity is produced within the experience of 
language. 55 In the case of chore identity is produced as a relation of the body to 
things, where things are being experienced as extensions or as supplements of the 
body. Thus, identity does not result from a difference, in the sense of a difference 
from something other, to an alterity, but is produced by the body's appropriation of 
an excess. It is generated by the experience of the things as the body's extensions. We 
might repeat at this point, that the subject within Cartesian philosophy is constituted 
by a relation with an object, where the object is always separated and distanced from 
the subject. It is worth noting that the constitution of the subject itself presupposes a 
certain concept of space - the Cartesian container. But Homeric individuality is 
produced within a body" s relation to things. It is within such a relation that space as 
chore is produced and experienced. 
54 The term identity suits such conception of matching between bodies and places. We should note 
however, that it is misleading in the case of the Homeric text, where of course, there is no such term. In 
any case the notion of identity within Homeric text is problematic. 
55 See section 1.3.2., especiafly pp. 49-50. 
The difficulty of shifting our thinking from space as a container to chore as 
extended experience is further evidenced by our inability to propose a translation of 
the various passages that would evoke space as non enduring experience. On the other 
hand, this difficulty can also indicate that the experience of chore is reproduced as an 
enduring entity within the mnemonic structure of the poem, and thus survives in 
language. 56 Having that in mind, we approach the term chore in three other passages 
as the 'space' produced by bodies in a state of immobility and not as a location that 
exists independently and can be occupied by bodies. We refer to the sitting body of 
Nestor 
'57 - which as an old man's body features restricted movement 
58 
- and the 
bodies of Hektor'9 and AmphinomoS60 described at the moment where they start 
moving and thus when the relation between body and chore is being dissolved. We 
wish to clarify at this point, that there is another possible understanding of the above 
passages, one that we do not favour. One might argue that chore is produced when a 
body moves while being in the same spot; in the case of Nestor from the standing to 
the sitting position (Eýero), or in the other two cases,, in the act of turning 
((;, rpexvEae(xt/(T, rpr; (pOeiq). We reject such an approach because it again implies a concept 
of space-time. 
56 It is interesting to note in relation to the shield of Achilleus - which is considered as the representation 
of space - how space as the narration of events becomes enduring space at the moment of 
its 
representation on a thing that is also part of Achilleus' identity. 
57 T349: So spoke Nestor the son of Neleus, and turned back to his place and sat down. (U; E1760v Wcamp 
NqXIVioS &W kvi X4,9 / fýer', tnei 49 nat8i bcdcYrov imipaT'tEmE. ) 
58 In T621-3, Achilleus tells Nestor: never again will you fight with your fists nor wrestle, nor enter again 
the field for the spear-throwing, nor race on your feet; since now the hardship of old age is upon you. 
59 
z5i5: He came on brilliant Hektor, his brother, where he yet fingered before turning away from the 
place where he had talked with his lady) 'Eicropa Mov 9W'qtF-V 
6&4E& VOW &P' tgf-XýX / OTPNEGO' hC XdVM 
6o Ih 6ap iýe yova tri. / T& %p6TepN npoca ucEv 'AV4ccv8p(N Ocoe tN;. ) 
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The next three passageS6 ' are far more confusing because of an adjective that 
indicates quantity. The common interpretation expressed in the way these passages 
are translated either accepts a notion of chore as an abstract entity that can be 
measured, or considers that the term denotes a stretch of land. In all three passages we 
should note the reference to the lack of space (olige, ou polle). We propose to 
interpret this lack, not in the sense of pure extension but in relation to the events 
described as 'taking or non-taking place within'. However, these passages can be 
further clarified only after we examine the other Homeric term, i. e., choros. 
We saw that in the Homeric text chore is part of the experience of things 
whereas within Platonic philosophy the separation between thing and chora occurs. 
However, the status of chora in relation to things remains unclear, and it is treated as 
a thing. We would like to examine at this point the plural form of chore, choras 
which occurs only once in Odyssey in the expression choras anthropon (X6)pag 
avop(ýxwv) 'countries of people 
2.3.2.2. CHORASANTHROPON: The Space of the Narrative 
We do not intend to consider choras as just the plural form of the feminine chore, we 
shall argue that the term evokes a specific experience. The expression occurs as we 
60 765 1i He had not yet said aU before Amphinomos, turning from 
his_place., saw the ship inside the depths 
of the harbor. (ob = x6m Elpqo', 6T'&P'A4(pjvogo; 18E vila) 0-rpC(POEiq 
& X! ýMS, AA0VO; 7COkI)PEVOtoc, tvt6; -) 
61 f167: and the others, the Argives, are bent back against the beach of the sea, holding only a narrow 
division oý land _cbpq(; 
6ki-Mv fti golpay tXowe; / Apyciot ), P394: so the jo i& ftTrm iv x OaMaorqq / imcMaTa t, x 
men of both sides in a cramped spac tugged at the body in 
both directions (O)q o! y' ma imi Ma Wimv 
6A. iyatviXon EikicEov 6#cp&Mpot), T520: there is not much Wgce between as he runs a great way over the 
flat land (ob8t n noxký / xým Recorn7b; noxtoq u8ioto otovTN) 
"1 
7 
have noted, only once; this is when the Phaiakian King Alkinoos asks Odysseus to 
narrate his adventures in Od. 0572-6. 
So come now and tell me this and give me an accurate answer: Where you were driven off your course, 
what countries peopled by men (choras anthropon) you came to, the men themselves and their strong- 
founded cities, and which were savage and violent, and without justice, and which were hospitable and 
with a godly mind for strangers. 62 
Scholarship distinguishes between a real and mythical world in Odyssey, the latter 
contained within the narration of Odysseus in Alkinous's palace. In addition 
Phaiakian land is being considered as occupying "a strategic place at the junction of 
the two worlds. , 63 We shall not comment upon this distinction between the real and 
the mythic in general, for we are more interested in what way the mythic - constituted 
as otherness or alterie - is introduced as a narrative within the narration of the 
Homeric text. We have already argued how identity is produced within the experience 
of chore, rather than in a relation to otherness. On the other hand the experience of 
62 0572-6: 6, U' &yE got 08E Elat icai ercpacýK iccurdXE4ov, / 6=q &xvcXdyX0q; n Imi Or, rlv(xq licEo ZqV 
_gýq 
&v0pd=wv otikof)q u ic6Xi6tqCF1') vcEwTacK)(Yaq, / hgkv 6oot XaXemi Tc &yptoi ob& 8ficaiot, / oiu (piX64moi icai 
aylv V6oq taTi OEOV; 3AG. 
63 p. Vidal-Naquet writes: "In effect, as has often been recognized, the Odyssey contrasts a 'real' world, 
essentially the world of Ithaka, but also Sparta and Pylos to which Telemachos goes, with a mythical 
world that is roughly coterminous with that of the stories in Alcinous's palace ... 
Charles Segal has 
observed that the Phaeacians are "between the two worlds": they are placed at the intersection of the 
world of the tales and the "real" world, and their main function in the poem is to transport Odysseus 
from the one to the other. " VIDAL-NAQUET, P. 1986. "Land and Sacrifice in the Odyssey: A Study of 
Religious and Mythical Meanings, " 77ie Black Hunter: Forms of 7hought and Forms of Society in the 
Greek World, J. Hopkins University Press, pp. 18 and 26. 
64 We do not intend to investigate how otherness or alterity is constituted within the Homeric text. 
Vidal-Naquet (Ibid. ) argues that the differentiation is based on food. But we have argued in the chapter 
Epos about the Homeric experience of speech as hearing and distancing, i. e. as that which entails the 
experience of alterity (differentiation, otherness). In that sense we might say that epos already operates 
as a container - container of alterity - within which chorelos are re-produced as containers. 
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distancing and alterity is produced within the experience of speech. How should we 
approach the term choras anthropon, which seems to combine the experience of 
space and alterity, and, specifically, evoke the experience of space as container of 
alterity? The narration within narration that contains the description of altenty 
indicates a structure of epos as receptacle, where space as well operates as container, 
container of alterity. Space is produced as enduring in order to receive, and thus to 
keep alterity separate; the enduring choras is produced as such in fiction, as fictional, 
as is the other. 65 In this sense, the interdependence of speech and space becomes 
obvious. What secures and reinforces the experience of alterity as separate is the 
experience of a container in the structure of the epos 'speech', that reproduces an 
experience of space as a container. The experience of a container is that which 
separates 66 and gives rise to oppositions such as identity and alterity. 
Chore,, 'os can not be accommodated within a discourse which is regulated by 
such pairs of opposites as separation-relation, distance-proximity, and ultimately 
identity and alterity. This is because - as we have already argued - identity and 
alterity belong to distinct experiences in Homer. The experience of identity is evoked 
by chore, whereas that of alterity by epos. Only the appropriation of chorelos from 
epos, 'speech' and the mainly philosophical logos made it possible to theOrize chora 
in terms of alterity-identity as a pair of opposites, both of them generated in the 
context of speaking or ultimately thinking about space. Within the Platonic text not 
65 In the text of ancient Greek geographers, alterity produced as fiction continue to be established on the 
acoustic experience. (See Herodotos) 
66, 'Any part of the container can receive anything. This indifference becomes separation, in that contents 
and container do not impinge upon one another in any way. An empty container accepts any collection 
of separable and separate items; separateness thus extends even to the contents' component elements. 
" 
LEFEBVRE, H., op. cit., pp. 170. 
only is chora a receptacle, but the text itself becomes a receptacle, a receptacle of 
stories, 67 the central one being the narration of the mythic land of Atlantis. 
Furthermore, Okeanos, a mythic land in Homer, is considered by Plato as a container 
of ancient allegorical meanings. 68 Okeanos the mythic land becomes itself the 
container of myths. Language and space become entangled, or perhaps language 
appropnates space? 
Choras anthropon should be understood as evoking the experience of alterity 
and distance, because it is produced as such within a specific structure of the Homeric 
language. In that sense it differs both from chore, and choros which we shall examine 
neA However, we know that the Homeric Epics were compiled during the 6th 
century BC . 
69How has this fact influenced the structure of epos as container - in the 
sense of assembling together in this part of the poem all the narration about 'mythic 
67 each narrative content - fabulous, fictive, legendary or mythic, it doesn't matter for the moment - 
becomes in its turn the content of a different tale. Each tale is thus the receptacle of another. There is 
nothing but receptacles of narrative receptacles, narrative receptacles of receptacles. Let us not forget 
that receptacle, place of reception or harbouring/lodging (hypodokhe), is the most insistent 
determination (let us say 'essential', for reasons which must already be obvious) of khora .... 
A structure 
of inclusion makes of the included fiction in a sense the theme of the prior fiction which is its including 
form, its capable container, let us say its receptacle. " DERRIDA, J., "Khora", op. cit., pp. 117. In that 
sense the experience of container is a possibility within the structure of language, and it is of no surprise 
that a language with a specific structure, i. e., the philosophical language of Timeaus (the Platonic text 
that contains the knowledge of the world's creation) produced by 'necessity' the concept of space as 
container in the term chora. 
68 "... Plato suggests that the 'ancients' had deliberately hidden allegorical meaning in entities like Ocean 
by a kind of encryption as if to keep their truths out of the reach of the unliterate public. " RONPvL J. S., 
1992: 7he Edges of the Earth in Ancient Thought: Geography, Exploration, and Fiction, Princeton 
University Press, pp. 177. 
69 11 ... 
Pisistratus compiled and composed our Iliad and Oaýwey, gathering dispersed and disparate icVa 
of Achilles and Odysseus and fashioning these into monumental epics ...... 
SIHJVE, D., 1987: Naming 
Achilles, Oxford University Press, pp. 4. 
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lands'- and what would be the consequences for the passage - but even for the term 
itself - where the tenn choras anthropon occurs? 
2.3.2.3. CHOROS (Xd)poq) : Event as Immobility 
...... does 
... space exist independently of the experiencing body? " TSCHUNH, B., 1995: Questions of Space, AA Publications, pp. 34. 
As we have mentioned, choros occurs 16 times in Iliad, and 17 in the Odyssey. It is 
worth noting that in the majority of Iliadic passages (in II of them), the word choros 
appears in the context of a fight. Twice, in A446 and e6o, it is used in a formulaic way 
(the lines A446-51 and 660-5 are identical), to denote a fight as such. 
Now as these advancing came to one place and encountered (choron), they dashed their shields together 
and their spears, and the strength of armored men in bronze, and the shields massive in the middle 
clashed against each other, and the sound grew huge of the fighting. There the screaming and the shouts 
of triumph rose up together of men killing and men killed and the ground ran blood. 
70 
The above translation of choros as 'place', points towards its interpretation as the 
specific location where the clash between two armies occurs. It is natural for us to 
think of choros as the 'place', where an action 'takes place', that is, as the receptacle 
of an action. This accords with our own conception of space as an abstract, 
homogeneous and empty container, where an event can 'take place', producing a 
differentiation (a place, a spot, a location) in otherwise undifferentiated space. It is 
also possible, apropos of the above passage, to think of choros as a field of relations, 
in the way Leibniz defined space. But once again, space is conceived as a preexisting 
entity, namely, that which provides the possibility of any relation. If we try to discard 
70 A446-51 and 860-5: 018' ÖTF- 81 A' Aý Xöýýv fvot 
ý1)VI6VTEý ilCOVTO, / GýW A' gßü(ÄOV AIV"ý, ÖÜV & ýUF-Ot ICOti gýVE' 
&V8Pýüv / )cctxlceoowpAlc(üv. &Täp ämi&ý öýLq)axöEaa(x t/ 
t7CÄnvr, äxxA2, AG 1, mki)ý s' öpl)g(ly86ý 6p(bPE t. / gVoot 8' äg' 
OIP, UYA U IC()ti FbxtüÄA 
eý£V ävöpü)V, /ÖÄÄý)VTO)Vr£ iccti 6U1)Kev(I)v, Aä_ 8' ctigctri yaict. 
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the concept of space as produced within philosophy, that is, as container, how we 
might approach choros in the above passage? 
We might think that choros is produced by the clash itself, by the event itself, 
and endures as long as the event continues. Might not the experience of choros in 
Homer, be similar to a post-structuralist concept of space as event? 71 We have 
already discussed this possible connection. Once more we repeat that what 
differentiates Homeric choros and post-structuralist space is the concept of space- 
time that underlines the latter. Our hypothesis is that not only is time experienced 
differently in Homer (for which there is substantial evidence 72 ) but that the 
experience of choros as event is not associated with time at all. In that sense,, we can 
say that choros and event are produced simultaneously, where simultaneity does not 
refer to time but to modality. 
The very term 'event' is may be misleading because it seems to associate an 
action with the time within it unfolds. We experience an event - in relation to time 
which has a duration , in the same way that space 
has an extension, because we 
71 See TSCHUNII, B., op. cit. 
72 R. B. Onians writes: "In modem European thought there has prevailed the conception of time as a 
homogeneous medium analogous to empty space. Bergson and Einstein have from different angles 
helped to dethrone that concept. For the Homeric Greeks time was not homogeneous ... 
The early Greeks 
felt that different portions of time had different quality and brought this change or that, favored this 
activity or that, 6pat ... 
In E. xxii, 209 ff. the Agap is not the day of the month nor is it shared by others, it 
is the time, the destiny experienced by an individual, Hector; and it is time of a specified kind, 'fatal', 'of 
fate'... Homer is concerned with individual men and individual times, recognizing that time differs for 
different persons or collections of persons, even though they may be near together in space, e. g. victor 
and vanquished; for each it is colored with this or that, is experienced as this or that 
fate. Homer 
identifies the 'day' with the fate experienced.... Agap is the fate experienced by the individual, not the 
daylight universally shared, and it does not last just a day but is a phase of 
fortune of greater or less 
duration. ONLANS, R. B., 1994: 7he Origins of European nought About the Body, the Mind, the Soul, 
the World, Time andFate, Cambridge University Press, pp. 411-14 passim. See also note 
27. 
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conceive both as measurable entities in the context of our analytical thinking. But, 
what we call 'event' in the Homeric text is experienced not as a movement from one 
point of space to another - which presupposes space conceived as container - but as a 
state of immobility. This might sound strange, but in both passages there is an 
equilibrium of forces between the two armies, and neither is able to defeat the other. 
As long as the fighters remain entangled, the fight is without result and choros 
endures. Choros is thus experienced in relation to a state of immobility generated by 
an activity (action) which has no outcome. This is consistent with the experience of 
time as fate in Homer. As choros endures and the fight continues without an outcome, 
both armies share the same fate. 73 The duration of time is indifferent, or we might say 
that as long as choros endures, time collapses. However, when time as the change of 
fate reasserts itself, choros vanishes. 74 Choros, produced by the clash of the two 
annies, dissolves as a result of their separation. One anny withdraws and the tenn 
used in the text is choreo. The verb choreo (Xo)p&) 'withdraw', related etymologically 
to choros (XCopoq )'75 occurs only in Iliad, 12 times, all of them in relation to 
73 The fourth rhapsody ends describing the non-conclusiveness of the fight: A543-4: For on that day many 
men of the Achaians and Trojans lay sprawled in the dust face downward beside one another. 
74 In e68-88, it is time as fate that dissolves the choros of the collision between the two armies, as the 
Greeks are not able to stand against Trojans: e68-88: But when the sun god stood bestriding the middle 
heaven, then the father balanced his golden scales, and in them he set two fateful portions of death, 
which lays men prostate, for Trojans, breakers of horses, and bronze-armored Achaians, and 
balanced it 
by the middle. The Achaians' death-day was heaviest. There the fates of the Achaians settled 
down 
toward the bountiful earth, while those of the Trojans were lifted into the wide sky; and he himself 
crashed a great stroke from Ida, and a kindling flash shot over the people of the 
Achaians; seeing it they 
were stunned, and pale terror took hold of all of them. Then Idomeneous 
dared not stand his ground, 
nor Agamemnon 
75 See CHANTRAINE, P., op. eit., s. v. xtbpa. 
fighting. 76 It is worth noting that whereas in the Homeric text choreo denotes 
-) 77 withdrawal', in later Greek writers it acquires the meaning of 'contain . This fact 
accentuates the interdependence of choreo and choros. For the conception of choreo 
as 'contain' follows the advent of the Platonic concept of chora as 'receptacle'. Even 
within the Homeric text, choreo is usually attributed a philosophical interpretation. 
Homeric dictionaries assimilate the definition of 'withdrawal' to expressions such as 
'give place), or ' make room'. Nevertheless,, this kind of interpretation presupposes 
that the concept of kenon (icEv6v) 'emptiness' is synonymous with chora as 'space, 
and this conception is not foreign to Greek philosophy. As a consequence, we oppose 
the understanding of choreo within the Homeric text, as that 'withdrawal' that 
produces space by freeing; 78 that is, by producing emptiness, and thus preparing 
space as neutral container that can receive whatever. We propose instead, that choreo 
indicates the non-enduring feature of the Homeric choros, as long as, it denotes the 
dissolution of choros resulting from the separation of bodies, that simultaneously 
experience and produce it. 
We can interpret choros in a similar way in the three following Odyssean 
passages: 
76 A505, M406, N324,724,0655, rI588,592,629, P101,316,533, E244 . In three of the above passages choreo 
occurs in the following formulaic phrase: mo, ri592, P316: The champions of Troy gave back then, and 
glorious Hektor ... 
(X*qaav 81 bn6, rF- ap6gap t ica i (pai8 igo.; Dcrmp.. ) 
77 See CHANTRAINE, P. op. cit, and LIDDELL, G. H. and SCOTT, R., op. cit, s. v. xwp&. Note that the 
related verbs hypo-choreo (tnw-x(op&) and ana-choreo (? xv(x-X(op&a), denote 'withdrawal' 
in Homer as weR 
as in later historical periods. The former occurs 3 times only in Iliad and 
in relation to fight (no, 
N476, X96 ), whereas the later 12 times in Iliad (1-35, A305, EI07, K210,41 1, Al 89,440, N457, P30,729, Y196,335) and 
3 times in Odyssey (p453,461, X270). 
78 Heidegger writes: "To empty a glass means: To gather the glass, as that which can contain something, 
into its having been freed. To empty the collected fi-uit in a basket means: To prepare for them this 
place. " HEIDEGGER, 
M., "The Art of Space", op. cit., pp. 11. 
94 
v228: Dear friend, since you are the first I have met with in this counLty (6 (ptX,, t7mi (YE itp6na Kixave) 
TOW i1q)-ml) 
o260: Dear triend, since I have found you in this place, making sacrifice (6 (pik' ftei ac %ovra ic txdv(o cW 
kv i xLi)m ) 
ic271: Eurylochos, you may stay here (Ei)Oxox,, f ro, gtv aj) gv, c,, 6, rOj) *8, gvj XýýO I 
In the first two, what is translated as 'in this place' or 'in this country', is not a 
preexisting location but the choros which is produced and experienced by the events 
of the two bodies' meeting. In the third one, 'here' denotes in a similar way, the 
choros produced and experienced by the standing bodies. 
Having argued for the non-enduring quality of choros, how we should 
understand the two passages where Odysseus and Hector 'measured off the distance 
first '(X6)pov gtv gp&rov &E; &rpFov : r315) in which the duel between Alexandros and 
Menelaos will 'take place'? 
Now when these two were armed on either side of the battle, they strode into the space between (es 
messon) the Achaians and Trojans, looking terror at each other; and amazement seized the beholders, 
Trojans, breakers of horses, and strong-greaved Achaians. They took their stand in the measured space 
(&wnetreto eni choro) not far from each other raging each at the other man and shaking their 
spearshafts. 
79 
The translation clearly implies a concept of space as that which can be measured into 
units. Now we should not only understand the act of measuring or the measured 
space in the context of that abstract thinking that relates geometry and arithmetic. 
Dia-metreo in Homer indicates the act of passing over; it is an activity of the body, 
which measures and experiences at the same time. Moreover the duel between 
Menelaos and Alexandros is a ritual; they fight on behalf of their armies and the 
79 f340-5: 01 8' ý=! Oýv ýlc&wpftv 6gikao owprýXftuxv, / ý; OcTCYOV Tpc&ov imi AXatd)v t(rrxX6o)vTo / 
8civ6v 
&PIC64EVOI- 06400"- 8' txcv Eicrop6wvrct; / Tp6* 0' ixw8dgort); icai 9bicvfjgt8ur, AXato, 6;. / iccci 0' tyyi),; aTflTqv 
8 tagerpni*) &iZ! ýIw / adov'r, tyxciucr, &XXA 
ko to tv XoTtovra 1. 
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measuring is the demarcation of a territory in which the ritual will be performed. 80 
Thus the question concerns the relation between ritual and choros. Not only why 
space is so important in the context of ritual, but why space is produced as the 
container of a ritualistic performance? A full answer to these questions, would require 
a detailed analysis that exceeds the scope of this chapter. But we shall try to indicate a 
possible answer. It is well known that ritual ensures repetition. In a ritualistic 
performance there are rules which govern the gestures, the body postures, and the 
movement of the bodies. As we have argued, in Homer bodies both produce and 
experience a non-enduring 'space'. When these bodies repeat the actions over and 
over again in the ritual, the same non-enduring space is produced. The demarcation of 
a territory is an inversion of the process where the attempt to create a space that is 
enduring is a way to control the repetition of bodies' actions that will ensure the 
success of the ritual. 8' So in the Homeric passage the duel fails, because Aphrodite's 
divine intervention removes Alexandros from the marked ritualistic territory to the 
perfumed thalamos. 82 We might say that it is fear of the unpredictable that constructs 
80 If one reads the whole passage, one would see the series of rules that must be followed in the duel. In 
the same way, that is, as the marked space of ritual we can possibly understand two more Iliadic 
passages, which are formulaic and refer to the choros of the agore (&-yopA) 'assembly' the first, and of the 
boule (povký) 'council of nobles' the second. See also above note 29. 
E)489-91: Now glorious Hektor held an assembly of all the Trojans, taking them aside from the ships, by a 
swirling river on clean ground, where there showed a spac, not cumbered with corpses. (Tp(bmv (XU'T, 
6tyoov irotý(Yaro yoci&goc, 'Eimp / V60(pt vow btya7& wwm) ki Stvievu, imeapO 60t 8t velc6(ov 
81E(PcEiVETO xfivN. ) 
K199: they settled on clean ground, where there showed a space not cumbered with corpses. (Mpt&wo 
ICCCOUP4) 601 &ý VE"O)v 81E(Paivero X&PN. ) 
81 in this fight we might say that what we call 'organization of space' in ritual architecture is the control 
of bodies movement in it. But is this only a characteristic of ritual architecture, or of architecture 
in 
general? 
82 1-380-2. in r446-50, Alexandros enjoys lovemaking, while the deranged Menelaos 
is still looking for him in 
the niuked space. 
space as enduring. Furthermore , in an enduring space enduring identities are produced 
as a repression of the inherited elusiveness of both space and identity. 83 
As far as metron (g&rpov) 'measure I is concerned it is worth pointing out the 
connection between the metron of space and the metre of language. Homeric poetry is 
interpreted in later Greek periods as being constituted by metric units, which are 
called pous 'foot'. (Pous, the 'foot' of prosody and the foot as a measure of length 
both exist in later Greek but not in Homer. ) Can we speak - in this case of the metre 
of language - about a spatial metaphor? We do not intend to examine here the context 
that produced the metric theory. However, such a connection gives us the opportunity 
to examine the relation between epos 'speech' and choros 'space" in Homer. We 
argue that space is re-produced as an enduring entity in the mnemonic structure of 
language. In this light, we can understand why within the later metric theories meter 
and pous 'foot' constitute nothing more or less than the enduring features of a 
ninemonic structure. 
In three passages, one in Iliad and two in Odyssey, choros appears as an 
enduring entity within speech. The term indicates a location specified in the act of 
speaking, it is the choros that Achilleus, Kirke or Athena describe and produce by 
speech. 84 We have already argued that the form and content of the Homeric language 
"The demarcation of the territory is the foundational act at the creation of every town, which will 
L contain' the specific behavior and identity of its inhabitants. AUGt, M., op. cit., pp. 45. 
84 T138: When these had come to the place Achilleus had spoken of to them (018,6TF- X! ý[Dqv bcc"v 60t 
mpiatv awa&Axt), 4ý)G) 
k2t: and ourselves walked along by the stream of the Ocean until we came to the place of which Circe 
had spoken (ainoi 8'au'TE nap6c 06ov Uiuc"Io / toWv, &PP't; X&pov &(ptic6gff, 6v (ppdoac Kip". ) 
41-2: But Odysseus himself left the harbor and ascended a rugged path, through wooden country along 
the heights, where Athene had indicated. (Ak6p 6 tic xl#vo; nP0aýP'qrP7jxEiaV bnapx& / Y&POV 6tv, 1bxAeVrCC 
8 t, &Icp joc;, AoI A"VTI / Xý(Ppa&) 
should be considered simultaneously. This permitted us to suggest that choros as an 
enduring entity that 'contains' specific features is produced in a narration 'contained' 
within the narration. In other words, choros becomes a container when language 
touches on the structure of a container. The same observation is valid for a number of 
passages where the term choros occurs in the context of a simile. '5 We propose to 
consider similes as interrupting or better as being contained within the narration. 
Moreover, most of these contained similes refer to the other, the alterity, namely the 
86 87 and animal . 
Thus, the term choros within the similes becomes a container, 
specifically a container of alterity. Furthermore, choros acquires specific 
characteristics by the adjectives that accompany it. We would like to note that 
adjectives are attached only to the masculine form of choros and contribute to 
producing it as enduring. 
We have no way of approaching a number of passages in which one adjective 
or a series is attached to choros. 88 However, these are not the only passages that 
Note the use of verb phrazein in the three passages that Svenbro translates as 'show' and points out that 
in some cases "denotes the action of transmitting a message by means of a dumb show. " SVENBRO, J., 
1993: Phrasikleia: An Anthropology of Reading in Ancient Greece, Cornell University Press, pp. 16. 
Also CHANTRAINE, P., op. cit., s. v. yp, 6ýo) writes: "'faire comprendre, indiquer par des signes ou par 
la parole". This is interesting as it accentuates the body's relationship with both speech and space. 
85 There are five passages all of them in Mad, and in the context of a fight. K362, M423, N473, P54, (D262. 
86 We won't address here the extremely interesting issue of identity as produced within animal similes. 
We shall only refer to a book by SCHNAPP-GOURBEILLON, A., 198 1: Lion, H&os, Masques: Les 
reprýsentations de I'Animal chezz Hom&e, Frangois Maspero, Textes A I' Appui. Here, we would like 
to make only one remark relevant to our investigation, namely, that action, place and identity should be 
thought of as co-produced. 
87 jArhat can be the relation of similes - understood in that way - and rhetorikoi topoi in the context of 
Greek philosophy? 
88 e441-3: but when he came, swimming along, to the mouth of a sweet-running river, this at 
last seemed 
to him the best place. being bare of rocks, and there was even shelter from the wind there (aa, 6TE 
Chore - Choros 
present a difficulty, and we have no other choice but to understand them according to 
the concept of an enduring container. 89 There is also one passage in which the 
experience evoked by masculine choros seems similar to that of the feminine chore; 
it is the choros produced by the immobility of a corpse. 90 How we should interpret 
these contradictions? Do they constitute a problem for our research? We suggest that 
they indicate the plurality with which space as chorelos is experienced within the 
Homeric text, and possibly our present inability to understand them. After all, 
chorelos in the Homeric text denote experiences, they are not concepts; experiences 
=Tagoio icard oT6ga icaWp6oxo / IýF_ v&V, " SA ot W0GVro_)Cq)Q9S 6pto'Tog, / Wo; zerp"V' IC(Xi bEi 01COCU; AV 
&Wgolo-) 
, q278-82: but there, had I tried to set foot on the land, the rough wave would have dashed me against tall 
rocks in a pLace that was cheerless, so I backed away and swam again, until I came to a river, and this at 
last seemed to him the best-121age being bare of rocks, and there was even shelter from the wind there p' 
(MCE Id 4' ticpaivovra PlAaaro ICbR' fti XýPaou' / XýTp% XP6,; REY0,1101 paýbv Icai &'rEPnA Xýbm* / WX 
&vccXaoo6qtEvoý; výXov ndktv, fK WIXOov / t; no'rag6v, Tý &A got Wcycvro XdVN 10TOC, / Woq nETP"V, laxi txi 
oxftar' AV avtgo to) 
?, 9* come here, to look on dead men, and this-Dlace without pleasure (jX-o0E;, &pp(x ! &q velmas Icai 
hupilea 
xfiwv) 
11122-4: There also he has a vineyard planted that gives abundant produce, some of 
it a warm area-2on the 
level ground where the grapes are left to dry in the sun, but elsewhere they are gathering others (Ma 
/ Tý; f'mpov A& OEIMRESOV XEUPý) MX oi no). 16'KaPnoS WAA W4(aTa" 
4m- /'Ctpaeral hex* t'rýP(X; 8' &Pan 
TpW6wiv) 
89 in the following passages, we can only note a relation between choros and sight, and ask: 
how is it 
possible for a non-enduring choros to be seen? Or, to invert the question: 
how an enduring choros can 
be produced within the experience of seeing? 
ic282: ignorant of the land-la (, Yd)PM Zd8p tq MV 
081: But when we had arrived at the place, which was nearby, there at the edge of 
the land we saw the 
cave (6jU, 6w 8ý T6v XoWv &(ptic6gE0'trfbq Mvrot, / hocl 87 bu'ýOXarit onýo; E18owv 
ayXi OaMoan; ) 
K520r When he saw the-place left empty where the fast horses 
had been standing X@Pov Otgov, 60' 
f(y, Ta(yav 6)lc&; i7clEo I, / aof)6; T, a(mcapovcot; kv 6pya4 ai (povtalv) (q 
90 T188: and Phoibos Apollo brought down a darkening mist about 
him from the sky to the plain, and 
covered with it all the-Mace that was taken 
by the dead man (* 8'bci lcudveov wwq ýyayE (Do! Po; 'AlOkkov 
/ oj)p(xv60ev xE8iov&, I&XIAVE 
& XOPOY &=v= / 6000v AnEIXE vtlc'O; ) 
The following passage seems also similar: T420: there was a break 
in the ground where the winter water 
had gathered and broken out of the road, and made a sunken_place 
all about (15Kw6q Nv ycd-qq, h xci0piov 
axtv O&op / WppTl4F-V 660io, 06tftvE 
& xýpqv &nuvca). 
can be contradictory, whereas concepts - because they are related to definitions - 
cannot be, or at least, we expect them not to be. 
In the passages examined so far, choros is not related to 'architecture' or to 
any kind of construction or domestic environment. However, there are five more to 
consider, and before we move on to examine the relation between choros and 
construction evoked within the above passages we would like to make a few 
concluding remarks on the gender distinction of the Homeric terms. 
2.3.3. GENDER DISTINCTION 
What should be questioned, in the context of the present chapter on chore-os, is not 
how gender distinction is constructed via space, but what a gender distinction - which 
is systematically ignored - indicates. We argue that both chore and femininity are 
experienced simultaneously, and this produces a similar experience of woman and 
things. The immobility of both supplements masculine identity, and their experience 
as excess makes their exchange possible. The question of space as producing 
feminine identities in the sense of 'the proper place assigned to her", is related to the 
concept of space as container: the proper place to contain and thus to delimit 
femininity. 91 Moreover it presupposes that chore and femininity are experienced as 
separate. 
As far as choros, the masculine term,, is concerned we do not propose an 
92 
understanding of masculinity as the space of action in the sense of events. 
91 See for instance, the instructions for the proper place of the proper housewife in Xenophon's 
Oeconomicus. 
92 Note Mumford's argument on the masculine and feminine space of the cities, as combination of 
movement and immobility. MUWORD , L. 
1961: 7he City in History, Penguin. However, we explore 
how the experience of a biological difference is related to the experience of chore-os in the Homeric 
Chore - (horos 
Nevertheless, masculinity and choros as event are experienced as co-produced, but 
this is not to say that there is a space that can contain and thus inform masculinity, as 
occurs in later Greek writers. The fact that the distinction masculine-feminine in 
relation to the two Homeric terms is usually ignored accords with the concept of 
space as neutral container, which exactly because it is neutral can inform whatever it 
contains, without being informed by it. A neutral container can also contain locations 
with specific features, i. e., feminine or masculine. Furthermoreý the question in the 
Homeric text, of specific locations within the house assigned to women, or the 
production of man's identity as master of the house, does not partake of the 
experience of chore-os, but that of domos and domestic experience whose relation 
with chore-os is a specific one. 
2.3.4. CHOROS AND THE DOMESTIC 
Choros occurs in four passages in Homer referring to 'domestic' environment, and 
once in relation to a 'domestic' activity. 93 Within the four occurrences the term is 
presented in a fonnulaic way (neptcrK&Tp M x6pW in connection with Telemachos' 
-) 94 
thalamos 'bedchamber'. Kirke's domata 'house and Eumaios' aule 'enclosure . 
text. In no way do we want to advance a theory where anatomy is considered destiny, as Mumford does, 
attributing the problems of the cities to the disappearance of neat sex separation. Nonetheless, we have 
no intention of explaining space which is culturally constructed in terms of biology. 
93 (pl4l: Take your turns in order from left to right, my companions all, beginning 
from the place where 
the wine is served out. (', 5pv-oaO' 4Eiqq ýnt&41ct XdVTEq ftaipol) &P44evol Tob_&ýLm' 60EV Tý XEP 
owoXo6Ec) In this case choros is produced by the activity of wine-pouring. 
94 
a425: Telemachos went where, off the splendid courtyard, a lofty 
bedchamber had been built for him, in 
a sheltered comer. There he went to go to bed (rq1tgaXo; 8', 60 t oi Odkagoq nEp ticaWo; abXAq / -bWqX6-; 
/ NO, 9Pq 6; Ei)VAV) &8gq-W' MgP_LO-dh 
010: In the forest glen they came on the house of Circe. It was in an Uen place, and put together 
from 
stones, well polished, and all about it there were Eons (6pov 8' & Pjacrgat rETWgtva 
&4tara Kipxqq 
ag(Pi&) 
I 
The phrase periskepto eni choro (neptaidnro M Xubp(p) is given different translations in 
the above passages. It is translated as 'a sheltered comer', 'an open place, or as 'a 
place with view on all sides'). 
The difficulty of translation arises because it takes into account a conception 
of choros 'space' as an enduring entity. In this context the tenn periskepto 
(nep 10-K 'ro) 
95 
seems to specify a portion of a preexisting space which has a distinct 
feature; it can be either a conspicuous, open or protected site which is chosen for a 
thalamos, a domos or an aule to be constructed. Such an interpretation of space as a 
preexisting, enduring entity is perceived as what sets apart, producing difference. 
Choros in Homer is not related to separation, or distinction between, for instance, 
inside - outside or open - closed. However, this separation and differentiation can be 
related to the verb demo 'to construct', which evokes the experience of both 
The following two quotes refer to Eumaios' aule 'enclosure': 
x2n: And found a fine house in the glen. It was_in an open place, and put together from stones, well 
pofished. (cf)pogEvtvfM, ao-nuiTmyyg&ot&4La, r(xicaX&/4Eo, roi(ytvMwo(yi, neptaicen, mtvix! ýM Ma8trLq) 
46: He found him sitting in front, on the porch, where the lofty enclosure had. been built , 
in a place with 
a view on all sides, both large and handsome, cleared all about, and it was the swineherd himself who 
had built it, to hold the pigs of his absent master, far from his mistress and from aged Laertes. He made 
it with stones from the field, and topped it off with shrubbery. Outside he had driven posts in a fiffl 
circle, to close it on all sides, set close together and thick, and dark of the oak, split out from the logs. 
Inside-the enclosure made twelve pig pens next to each other, for his sows to sleep, in each of them fifty 
pigs who sleep on the ground were confined. These were the breeding females, but the males lay 
outside... 
T6v 8' &p' M npoWW, e6p' AgEvov, Ma oi ablt / ibx"Xt Wpjro, imptoxftup Mx 
ICCCXA 1: E ReydCA. 'n Tc, 
nepi6pogog Av Oa orup(iMq / ai)ý mgoco, i5F-cow d7wqo0voto 6varros ... / 
0AYCOICY1V ýAeao-t icai t9PiYxWCV 
&XtP8M. / O'CalDp0b; 8'hCTbq ýXaMg 81GCgXCpt; ma icoa Ma / =icvobý icai Oagoc;, T6 gAav 
8pi)6; / 
&T000F-V S' abkhq aDwobq 6wicaisexa noiel / nXTIGiov 
&XXAýAov, Ebvix; ovoiv, & St bcdaw / ICCVTýIcovra Cr6EG 
Xcqt0t. Leuvd8cG tpXaT6(ovTo, / 8' &poEvF-; 
trr6; lauov 
95 According to dictionaries, periskepto (imptaxtn-m) means 'covered, shut in on all sides' (aidirg 'cover, 
shelter, against the wind', and oxEn&o (oxm6wx) 'ward off'). 
It is related etymologically by some 
scholars to skeplomai, that denotes sight, and in that case 
it is given the meaning of 'conspicious'. This 
etymology is discarded by Chantraine. Lattimore in 
his translation uses both meanings. 
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construction and structure, and is related to damno 'to tame', and the production of 
fixed identities. Choros in all the four passages is related not simply to the 'domestic', 
environment but to the construction of the 'domestic' as the verbs demo and teucho 
indicate. In one of them, a story about the construction of Eumaios' aule is narrated 
which includes the description of inside-outside produced by the construction as such. 
Choros is not the space where the construction 'takes place', choros indicates the 
structure which is co-produced with construction. 96 However, it seems that as speech 
can appropriate space, reproducing it as enduring, there is another mechanism through 
which construction , in the experience of demo, appropriates choros, reproducing it as 
enduring. Nonetheless an expression of the type 'the space of the house' would be 
impossible in the context of the Homeric text. Such an expression is related to a 
conception of construction based on the fonn and function distinction where both are 
conceived as neutral and highly abstract components of architecture. The experience 
that domos 'house' evokes within the Homeric text will be addressed in the next 
chapter. 
To conclude the present chapter we will try to mark the differences between our 
concept of space as container and the Homeric experience of chorelos. Obviously 
possibilities of interpretation should remain open and uncertain given that for the first 
96 "[Heidegger's] rejection of the familiar sense that a building is produced in space, as distinct 
from 
producing space (Raum), or, more precisely, place (Ort). For Heidegger, this sense 
is seen to be 
sustained by the basic claim of metaphysics inaugurated by Plato that material objects stand 
in a 
preexisting space, offering surfaces to the eye of a subject who also occupies 
that space, an 'outward 
appearance' that presents an immaterial idea. The degeneration of philosophy 
is seen to begin with its 
ancient account of space. " WIGLEY, M., 1995: 7he 
Architecture of Deconstruction: Derrida's Haunt, 
MIT Press, PP - 
112. 
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time the Homeric terms are approached for their own sake and not through the filter 
of later philosophical concepts. What provides us with the possibility of 
understanding the Homeric 'space as experience' is the fact that chore los are part of 
our own experience which is repressed , in favour of more abstract thinking about 
space. What is repressed is the fear of the unpredictability of whatsoever does not 
endure, be that identities, institutions, or events. 97 The major difference, at an 
anthropological level, between us and Homeric Greeks might be thought of as 
manifested in the difference between an experience of chorelos and the concept of 
space/place, which in turn can be described as the degree of toleration for what is 
fugitive and hence, less controlled relations and actions. The uniqueness of the 
Homeric case consists of the peculiar effect when non-enduring experiences are 
produced as enduring within the epic narrative. This provides us with the possibility 
of both understanding and marking the differences (but probably makes us unable to 
propose a better literary translation) between: 
1. Our subject-object conception which presupposes the Cartesian concept of space as 
container, a container within which every-one and every-thing can be safely contained 
because accurately defined; and the non-enduring Homeric identities produced each 
time anew through a relation of intimacy between bodies, things and chore, where 
things are not placed in, but co-produced with their chore. 
2. The importance of time, which actually secures our concept of space as 'event', 
by 
providing the possibility of its re-production/re-presentation through calculation; and 
the dissociation of time from the Homeric choros, as 'event', where 'event' must be 
understood as a fatal state of balanced immobility. 
97 Note that the contemporary concept of event is secured by the concept of time. 
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Our gendered places which of course are spatial containers of gender; and the 
linguistic gender distinction of chorelos which actually evokes the experience of the 
Homeric distinction of genders, and 
4. Our definition of otherness as a territorial confinement; and the Homeric invention 
of alterity within the 'space' of the epic narrative. 
All this may seem at first glance to be far removed from the issue of space and place, 
but is in fact inextricably connected with it, for a different understanding of space 
produces a different approach to the issues of identity, alterity, and gender. Moreover, 
what the above series of differentiation indicates is the plurality of experiences that 
Homeric chorelos evoked. The main difference from our concept of space/place, at a 
theoretical level, is the impossibility of defining a so-called 'Homeric space!,, for the 
very concept of space is the mark of the philosophical concept of definition. We can 
only approach chorosle if we free ourselves from this philosophical anachronism, 
though we may not always succeed in the attempt. 
3 
DEMAS-DOMOS 
'BODY'-'HOUSE' 
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3.1. Introduction 
3.2. The 'Body and the Building' Relation within Architectural and Linguistic Theories 
3.3. Demas - Domos Relation within the Homeric Epics 3.3.1. Demas / 'The build of the body' : Structure as Trans-fixed Appearance 
3.3.2. Domos / 'House' : Con-structure as Trans-fixity 
3.3.2.1. Dedmemenos / 'Constructed - Tamed' 3.3.2.2. Endon / 'Inside' as Structure 
1. INTRODUCTION 
46.. we must carve up the lexical conglomeration which figures in our etymological dictionaries under 
*dem- "construct; house" into three distinct and irreducible units: 
*doma-: to do violence; to tame, (Lat. domare, Gr. damao); 
*demo: construct (Gr. demo and its derivatives, [i. e., demas: form, physical appearance, structure- 
domos- house qua construction]); 
*dem-: house, family [Lat. domus]. 
We dissociate, therefore, in the common Indo-European period, the term *dem- 'family' from all verbal 
connections. There is nothing more than homophony between *dem- 'family' and *demo- 'construct'. 
But it cannot be denied that contaminations came about between the forms issuing from these two roots, 
as for instance in Homeric Greek between do(m) 'house qua family', and domos 'house qua 
construction'. This is due to a tendency in all the terms of the series to identity social groups with 
material habitat. " (BENVENISTE, E. 1973: Indo-European Language and Society, Faber and Faber, 
pp. 25 1. ) 
Benveniste makes the distinction here between house as construction and house as 
familial structure. If that is so, how we should approach the relation between demas 
'body structure' and domos 'house construction', given that these are the terms that 
appear in Homer? Benveniste attempts an etymological analysis which will draw 
different and separate meanings together in the root *dem-. The question, however, 
arises in whether his use of the root *dem- as construction was an earlier meaning or 
whether its appearance in his list is the imposition of a later or more logically 
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developed category whose function is to hold the other terms together in a kind of 
etymological corset. This question can only be answered in the course of a detailed 
analysis. But it can also only be answered by reference to a theoretical problem. For 
the problem has to be answered both at an etymological level and at the level of 
language of theory. We must avoid imposing upon the word a later or more logically 
coherent meaning, for that would mean that we abolish the problem philosophically 
where we should be trying to answer it historically. The problem of giving an analysis 
of demas-domos is that it requires a description of the structure of the category at the 
point where the category of structure is the very object of investigation. This sets up a 
problem which is both theoretical and practical. Indeed it is symptomatic of the type 
of problem which is investigated throughout this thesis, albeit one which confronts it 
in a indirect and most confusing way. In effect we are trying to put ourselves 'before) 
the category, as if the category could be described in a neutral and innocent way, but 
this is impossible to do without borrowing elements of the very category which we are 
trying to describe. This is the symptom which Derrida, identified in his analysis of 
Benveniste entitled "Philosophy before Linguistics". '. I Nevertheless',, the use of the 
term 'structure' should be understood as a methodological tool; 
2 
and as we shall 
investigate the Homeric terms with apparent similarity, we shall unfold a variety of 
experiences which - we will argue - revolve around that which we call the 
experience of 'structure). 
1 DERRIDA, J., 1982: "The Supplement of Copula. Philosophy before Linguistics", Margins of 
Philosophy, Harvester Wheatsheaf. 
2 Within etymological theories the connection between demas and domos is made via the concept of 
I structure', supposedly present in the common root *dem-. We use 'structure' as a provisional term to 
name the relation- 
08 
The words brought together within linguistic theories to structure the Indo-European 
root *dem- 'construct, house" include the following Homeric terms: 
doldomos (56,56goq) 'house/construction", prodomos (npMogoq) 'vestibule', demo 
WRO 'to build), eudmetos (cWqcoq) 'well built', theodmetos (op-06gilroq) 'god-built', 
mesodme (geaMgn) 'central beam', demas (8E-'gaq) 'built of the body', damnemi 
(66Lgv7jgi) 'to tame', dedmemenos (6E8gqg&oq) 'tamed/constructed'. admes (UgAq) 
'untamed'. damar (66g(xp) 'wife', despoina (8E-'cmotva) 'mistress of the house', dmos 
(W50 'male slave', dmoe, (6gdm) 'female servant', and endon (mov) 'Inside'. Before 
we enter upon the examination of the above words,, which will help us to understand 
the way that the demas-domos relation was experienced in the epics, it is useful to 
present the ways in which the body and the building relation are conceived within 
architectural and linguistic theories. Thus we can at least be aware of our 
presuppositions, when we confront the Homeric terms. The possibilities of 
anachronistic projections are therefore minimized and any differences between our 
way of thinking and the Homeric experience can be marked. 
3.2. THE'BODY AND THE BULLDING'REIATION WITMN ARCHITECTURAL AND 
LINGUISTIC THEORIES 
The relation of the body and the building is always seen as evident. Nothing is more 
clear in architectural theories than the supposed connection between the body and 
building. From Vitruvius and Leonardo to Le Corbusier's modulor, the body in its 
integrity and fixity serves as a basis for measurement and proportion, as a model for 
Architecture: the art of building. But note that it is a body of a particular kind. Firstly 
it is a male body, secondly it is a body which itself is modeled on the ideality of 
109 
mathematical proportion. Anthony Vidler writes on this analogical relation between 
body and building: 
"In classical theory the (idealized) body was, so to speak, directly projected onto the building, which 
both stood for it and represented its ideal perfection. The building derived its authority, proportional and 
compositional, from this body, and, in a complementary way, the building then acted to confirm and 
establish the body - social and individual - in the world. The principles of Vitruvius traced the origins of 
proportion to the Greek canons of bodily mathematics, to be incorporated by the architect-sculptor in 
the column and in the relations of the different parts of the order to the whole, and thence to the 
building; his ideal of unity was described by the celebrated figure of a man with arms outstretched 
inscribed within a square and a circle, navel at the center. The theorist of the Renaissance from Alberti 
to Francesco di Giorgio, Filarete, and Leonardo subscribed to this analogy ... The attraction of these 
formulations lasted well into the eighteen century- and even, in the sheltered enclave of the Ecole des 
Beaux-Arts, much longer. The body, its balance, standards of proportions, symmetry, and functioning, 
mingling elegance and strength, was the foundation myth of building. " 
3 
What Vidler's account implies is that it is not the body as such, but a perfect male 
body which is the image of proportion. Mark Wigley elaborates this by reversing the 
analogy: 
"It is not that the building is being thought of as a body with the classical analogy. Rather, the body is 
thought of as a building... The first treatise on the interior of the body, which is to say, the treatise that 
gave the body an interior, written by Henri De Mondeville in the fourteenth century, argues that the 
body is a house, the house of the soul, which like any house can only be maintained as such by constant 
3 Vidler also distinguishes a second moment in the body-building relation established in the eighteenth 
century and based on the idea that "the building embodies states of the body or, more importantly, states 
of mind based on bodily sensation. " He writes: "But beginning in the eighteen century, there emerged a 
second and more extended form of bodily projection in architecture... Here, the building no 
longer simply 
represented a part or whole of the body but was rather seen as objectifying the various states of the 
body, physical and mental. Edmund Burke, followed by Kant and the romantics, described 
buildings not 
so much in terms of their fixed attributes of beauty but rather in their capacities to evoke emotions of 
terror and fear. " Regarding postmodern architecture, Vidler argues, it establishes a relation with a 
specific kind of body, "a body in disintegration. " VIDLEE, 
A., 1994: Ihe Architectural Uncanny, NUT 
Press, pp. 71. 
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surveillance of its openings. The woman's body is seen as an inadequate enclosure because its 
boundaries are convoluted ... 
Consequently, she must always occupy a second house, to protect her 
soul ... The material of the body, considered as a house, is seen as feminine but its physiological structure 
is male. Maleness is the structuring of the body. " 
Thus, the relation is complicated; it is not only that the ideal male body provides the 
rules for an ideal construction. It is that only the ideal body provides rules for an ideal 
construction. The fact that a woman, even an ideal woman, cannot provide such rules 
raises the question of the difference between the inside and outside of the ideal body. 
That is, the body in question for architecture is one which is determined both by 
mathematics and by gender. This whole problem is complicated by the fact that the 
body and building analogy becomes a paradigmatic image for architectural theory, 
where the so-called materiality of the body becomes as if it were the site for the 
embodiment of ideas. This equips architecture with the conviction that the materiality 
of the house can realize the ideas of the architect. We can begin to understand from 
this point of view a ftmdamental characteristic of architectural theory. Apparently 
obvious and natural oppositions such as inside/outside, male/female, 
material/immaterial, and ultimately construction/structure, are in effect produced by 
a certain philosophical operation. At one level, it appears that the proper structure of a 
building has been derived from the human body, as if it were a case of simple 
material analogy. But in fact this 'body' has been subjected to at least two exclusions: 
firstly the exclusion of the feminine body and secondly the transformation of the 
physical male body into a mathematical object. An apparently physical and natural 
analogy turns out to be no such thing but rather the effect of a powerful and specific 
philosophical intervention which conceals itself This concealment is 
infinitely 
WIGLEY, M., 1992: "Untitled: The Housing of Gender", Sexuality and Space, Princeton, pp. 35 7-8. 
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extended in that whenever the oppositions re-appear it is assumed that to be a debt 
which philosophy owes to architecture. 
The body-house relation then is not an original 'natural' association but a 
relation through which philosophy produces a notion of structure while concealing the 
exclusions through which that concept has been produced. But this concept and its 
repressions continue to reverberate in linguistic theories which make an etymological 
connection between domos 'house' and demas 'structure of the body' via the root 
*dem- 'construct, house'. The interpretation of this root, which confers the essence of 
its meaning, is produced by the inclusion of terms related to the house and the 'build' 
of the body5 as much as to inclusion (endon), gender (damar, despoina), and control 
(damnemi, admes). Benveniste, on the other hand, by separating the question of 
control from the construction of the house and the structure of the family, remains 
entangled within later philosophical distinctions. That is to say, he accepts the idea of 
pairs of binary oppositions inasmuch as he establishes the etymological relation 
between body and house, where both are intended as the materiality that houses 
something immaterial. Furthermore, when he considers the question of the structure 
of the family it is always produced as interior. He writes: "... the Homeric form 
do 
... parallel With 
Latin domi, domum [where the Latin term, for him, designates not 
an edifice, but the 'home' as a social entity16, conveys the notion of the house as 
I inside )., ),, 
7 This way of thinking is perpetuated by Liddell-Scott in defining demas as 
5 We use the term 'build' here in the sense of the 'someone of his build'. 
'It should be noted that the relation between the construction and the family is not metaphoric 
in the 
Homeric text as in Roman times, where domus alternatively can be used as a genealogical signifier for 
the family lineage. By that time the term domus was used as a metaphor, but here is not metaphoric. 
BENVENISTE, E., op. cit., pp. 249. 
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the male body; g an interpretation which is based upon architectural theories. But this 
cannot be the case in the Homeric text, since demas transgresses the categories not 
only of gender (male-female), but that of mortals and immortals and of humans and 
animals. Not only that, but demas cannot simply be understood as the 'body', for no 
such general term exists in Homeric Greece. 9 In sum, demas cannot be synonymous 
with the materiality of the mathematical male body conceived of as a totality. Given 
that, what is the relation between demas-domos, in the Homeric experience? After all 
we have established that the body could not serve as an abstract ideal model to 
provide the rules for the building. On the other hand, we will establish that demo 
(Wýw) 'to build' has a non-strict technical sense, and that domos is not experienced as 
the fixed and autonomous product of Architecture. 
We shall argue that indeed there is a relation between demas and domos and 
even between the rest of the tenns brought together by linguistic theories. It can be 
established by a connection at the level of the experience which these tenns evoked. 
But what these terms evoked was an experience of contradiction, a contradiction in 
which each of these terms is experienced as something that is fixed and transformable 
8 LIDDELL, G. H., and SCOTT, R., 1991: Greek-English Lexicon, Clarendon Press, Oxford, s. v. Ugaq 
: "the body especially of man". 
9 The use of the term 'body' is inappropriate, but as in the case of the term 'structure' we keep it, having 
always in mind the difference between the Homeric experience of what we conceive of as 'body'. When 
we translate demas as the build of the body, we immediately, in the act of translation, project our 
concept of 'body'. We assume that there is a coherent whole which we call 'body' and which has 
different features such as an exterior (the skin, the visual aspect), an interior (the organic, psychological 
and cognitive qualities), and a structure (in the sense of being assembled from different parts to form a 
coherent whole). But it is widely accepted that Homeric Greek does not have a term to designate body 
as a whole. As J-P. Vemant writes "there is no term that designates the body as an organic unity which 
supports the individual in the multiplicity of his vital and mental functions. " VERNANT, J-P., 1989: 
"Dim Body, Dazzling Body, " Zone: Fragmentsfor a History of the Human Body, Part 1, ed. M. Feher, 
pp. 21. 
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simultaneously. 10 This may be seem an insult to rational thought, but the experience 
of contradiction as such is perfectly possible. There is but one experience in 
perceivung a contradiction, but obviously its analysis has to be given in two parts, 
together with the means whereby these are yoked together. The house may have a 
tamed female inside and the untamed male outside, where the distinction is secured 
by the material construction that produces the structure of the family. " In such a 
network of relations the body as a fixed entity can be related to the building as a fixed 
entity. But as we shall see examining the Homeric text, neither demas nor domos can 
be experienced as fixed entities. Thus 'structure' in the Homeric text should be 
understood as the co-experience of fixity and transformation, that is, as the experience 
of a contradiction. This contradiction was selected and made into poetic formulas 
where signs of permanence (formulas) signify transience. 
3.3. DE" - DOMOS RELATION WITHIN THE HONMRIC EPICS 
We need to shift from a rationalized way of thinking in order to approach the terms in 
the Homeric poem and attempt to understand the experience evoked by the terms 
demas, demo, mesodme, prodomos, and domos that - as Benveniste argues - stem 
from the BE "root *dem-,, which, according to the technique involved, had the sense of 
10 The use of the term contradiction here is prosaic and common sense rather than any philosophical 
notion of contradiction. Historically of course this is also related to the fact that the Homeric text 
predates the first philosophical formulation of contradiction. However we do not want our use of the 
term contradiction to fall back into the general use of the term contradiction as used by anthropologists 
such as Levi-Bruhl, who uses the tolerance for contradiction as one of the distinctive criteria for the 
distinction between primitive and civilized mentality. 
11 "... the house is involved in the production of the gender division it appears to merely secure. " 
WIGLEY, M., 1992, op. cit., pp. 336. 
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(construct in tiers' for masonry, and 'construct by joinery' for timber construction. " 
Benveniste writes: 
"In Homer, domos is accompanied by descriptive epithets; the house is great, high, well constructed, 
wide, etc. That is to say, it has the characteristics of a construction; the domos includes a vestibule, 
which is called prodomos, 'the front part of domos'... The noun domos ... applies to 
buildings: 'house', 
'temple' and also 'a room', and sometimes 'nest'. Herodotus takes it in the sense of 'an arrangement of 
stones or bricks' serving for the construction of a wall, or of a house. It is exclusively to construction 
that mesodme 'the large transverse beam' of a building refers ... Finally, there 
is a primary verb demo 
'construct', which governs objects such as teikhos 'wall' and oikos 'house'... We add here the noun 
demas 'physical shape, stature, appearance' which was used adverbially as 'in the manner of, literally 
'according to the appearance, the form of.. '. " 12 
We shall start with demas,, the ten-n which will introduce to us the two shifts we need 
to make in order to understand that the Homeric 'structure' firstly has always the 
quality of appearance, and secondly, that the appearance is simultaneously that of 
fixity and transformation, We shall call it the appearance of trans-fixity. 
3.3.1. DEMAS 
'The bufld of the body' : Structure as Trans-fixed Appearance. 
The word demas (Ugaq) occurs 42 times in the Homeric text, 13 in Iliad and 29 in 
Odyssey. It denotes the 'body' - both masculine and feminine - of gods, humans, and 
animals. Because of the etymological relation with the verb of construction demo 'to 
build'. it is widely accepted that it refers to a specific quality of the 'body ", that is,,, its 
'structure, build'. J-P. Vernant accredits Benveniste's etymology when he writes : 
"The term demas in the accusative, designates not the body but an individual's stature, his size, his build 
up of assembled pieces (the verb demo signifies the erecting of a construction through superimposed 
12 BENVENISTE, E., op. cit., pp. 243,250. 
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rows, as in a brick waU). It is often used in connection with eidos and phue: the visible aspect, the 
carriage, the imposing appearance of what has grown well. " 
13 
Dictionaries distinguish between two forms of the tenn which correspond to different 
meanings. As a noun it means the (stature of the) 'body', whereas as an adverb it 
means 'in form or fashion like... 1,. 
14 The so-called adverbial form occurs four times in 
a formulaic way in the context of battle in Iliad. 15 The verse goes as follows: "So they 
fought on in the likeness of blazing fire. -, -)16 In all the four passages demas is translated 
as 'in the likeness of. We propose instead to understand that it is the appearance of 
the 'body' as demas, that is assimilated to fire. As the exposition of the rest of the 
passages tnes to show, demas evokes that quality of the body that makes it always 
already assimilated to something else. Needless to say, demas should not be 
understood as a kind of mask, intended as something added, a surface under which 
something else lies. Even if we accept a relation between demas and ' structure', 
'structure' should not be understood as what lies underneath, but as a visible quality 
of the body. Furthermore, if we consider the translation of demas as 'the build of the 
body' in the technical sense of 'assembling together', then the way different parts are 
assembled in an active individual is always different and changing. Demas is 
experienced as an always changing assemblage that only death fixes. Dead people do 
not have a demas, demas is a quality of life, but it is not only the attribute of the 
mortal body that inevitably changes as a consequence of its mortality. The demas of 
immortal gods evokes their inherent ability to change and being transformed. 
13 VERNAN'T, J-P., 1989, op. cit., pp. 22. Chantraine also accepts Benveniste's etymology. See, 
CHANTRAINE, P., 1968: Dictionnaire Ei'lymolqgique de la Langue Grecque, Paris, s. v. ugaq, 
14 LIDDELL, G. H., and SCOTT, R., op. cit., s. v. Ugcv, 
15 A596, N673, P366,11. 
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The term occurs 15 times in the context of gods' transformation. Their demas 
and voice - when they have to speak 17 - are transformed and assimilated to that of a 
mortal individual in order to present themselves to humans. It is not our concern here 
to ask why gods change in order to appear, 18 but to examine their transformation as 
such. The gods' similarity with mortals is denoted by terms such as eisamenosle 
(dadgevocJil), eidomenosle (; d66pEvocj7j), eoikosluia (&otKcbq/vi'a), all of them denoting 
the visual experience. The change of their demas is the change of appearance. Apollo 
changes his demas to that of Periphas in order to encourage Aineas (P323: Apollo 
stirred on Aineias; he had assumed the form of Periphas), 19 Poseidon changes both 
demas and voice to that of Kalchas to address the Argives (N44-5: Poseidon ... stir on the 
Argives... likening himself in form and weariless voice to Kalchas), 20 and both 
Poseidon and Athena assimilate their demas to that of mortal men ((D285: Poseidon and 
Athena ... with their shgpes in the likeness of mortaIS). 
21 In the other 13 passages it is 
Athena who appears with a different demas, usually of a man (10 timeS)22 and only 
17 On the change of voice see chapter on epos. 
18 On this topic as well as on the difference between mortal and immortal body, see VERNANT, J-P 
op. cIt. 
19 P323: Az&ýAv / Alveiav 6TpDVE Ugar, HEPi(ppavTl tOIK*. 
20 N44-5: TIo(; r:. -t8&ov.. Apydmq &puw... eladgevoq KdXxarri Uget; icai kmtpýa (MvIv. 
21 (D285: Roaci8&ov icai A(Mvq ... 
UAU4 8' MPEMY tv 9t^ICTqV - 
22 P555: [Athena 
... stirring] 
likened herself in form and weariless voice to Phoenix (AChj".. IMnP-6VO-OOCC' 
CiodgEv'n (DOMICI Ujxqq ICC(i anlp& Wv4v), X227: likened herself in form and weariless voice to Deiphobos 
(A*(p6VO hicuia MILaq icai &uipta qnvýv), 0194: likening herself in form to a man (&8pi Ugaq elicula), v222- 
3: likening herself in fbrm to a young man, a herdsman of sheep, a delicate boy, such as the children of 
kings are, (&Opi MIjaq F-11c-ola vN, tjEjp(bTOP' 9AýIov / 'cccv=dEkP, 010i TF- &vdicrow icai&q tacrt). In repetition 
five times 0268,40 1, X206, (603,548: likening herself to Mentor in voice and apmrance (WvTop ,E i8ooviq Agkv 
8tKa h8t icai ab"v), and also in 1>285 (see above note 21). 
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three times of a woman. 23 In all three passages Athena appears with the demas of a 
woman to Odysseus. This is not the place to explain why she appears as a man or a 
woman., we are concerned only to point out that she is the only one able to do so, that 
is, to change gender, by changing her demas. 24 
Demas is an attribute of both men and women. Hence, gender in relation to 
demas is established at the level of appearance 25 and not as a biological 
differentiation, as with domos. The quality of demas as appearance is further 
reinforced in a passage where 6796 : Athene made an image, and likened it to 
lphthimi. 26 Hence, demas is a feature of eidolon (emoxov) 'that which has the 
appearance of.. ' to look like, i. e., to be assimilated. Athena is also involved in the 
transformation of Odysseus' appearance. He is transformed by her touch, where not 
only his demas, his bodily features, are changed, but also his clothing. 
x172-6: 'So spoke Athene, and with her golden wand she tapped him- First she made the mantle and the 
tunic that covered his chest turn bright and clean; she increased his strength and stature. His dark color 
came back to him again, his jaws firmed, and the beard that grew about his chin turned black. 
27 
23 It occurs in the formulaic phrase: ugq4 8, *ivro yvvatic! in v288-9, x157-8: 'likened -to a woman 
beautiful 
and tall, and skilled in glorious handiwork (Ug 8'*xTO yvvallci / 1mXTj -rc geydtkQ icai? xykaix 9py(x -o3l-: 
Athene 
... wore the Lhgpe of a 
lady (AOj"... 8qLqq WiVticro yuvcctici). 
24 This can probably considered in relation to her parado)dcal birth and her status as a virgin. Athena was 
born not 'of woman' but 'of man': she sprang from the head of Zeus, he 'gave birth' to Athena only 
after he had swallowed whole the body of his pregnant wife. 
25 "Gender in ancient Greece is independent of anatomy and produced on the external surfaces of the 
body, which are closely monitored for signs of eye movement, grooming, shaving, posture, gait etc. " 
WIGLEY, M., 1992, op, cit., pp. 356. 
26 8796 : AOjvq / el&akov wiTlac, UtLaq 8' iftTo yowxtici / IyOigq 
27 
x172-6 -. "K icai X"aEiq Odp8q) bwgdaaar' A04vq. / yapoq g& ot xp6nov ftxXUvt; h& XiT6)va / "ic' &R(Pi 
(YTOOF-crat, Ugaq S' &(pEkýx icai Apqv. / &W & WkayxPolt; lftVETA), yvaopi & T&VOOEV, / IcDdvc(xl 8' ýYýVOVICO 
MEIPME; 6ER(Pi ytvelov. 
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She also intervenes in W156-163, enhancing the transformation acquired by bathing and 
clothing of body. After her intervention Odysseus demas is homwos (6goioq) similar, 
28 
to that of a god . However, the transformability of demas is not restricted to divine 
intervention . 
29 Bathing can have the same result, as when the daughter of Nestor 
bathes Telemachos. 
, y466-8: when she had bathed Telemachos and anointed him sleekly with olive oil, she threw a splendid 
mantle and a tunic about him, and he came out from the bath looking Eke an immortal. 30 
Even without being transformed by a bath or by a god, a mortal demas can be similar 
to that of immortals, as with Telemachos who is "looking like an immortal. ,31A 
woman, Kastaneira, has also the demas 'the appearance' of a goddess. 32 Nevertheless, 
the difference between mortal and immortal demas is stated explicitly in two 
passages, where the goddess Calypso compares herself with Penelope and when 
Odysseus replies to Alkinoos who sees him as a god. 33 The above passage poses 
questions about the difference between the mortal and immortal demas and about the 
28 xV163: then, looking like an immortal, he strode forth from the bath (hc 8, &aagivom Ph 89ga'; 
60avd, rowFiv 6goioq). 
29 Twice in a formulaic way Penelope attributes the ruination of her demas to the gods: a251-2,, c124: all 
my excellence, my beauty and figure, were ruined by the immortals (A wt tgýv &pF-Týv e1&); 'rF- MA(Xqu / 
6)XEOCEV aedtvaTol). 
30 
y466-8: TqMgaXov ... alkUp 
bm i xoba& 'rE ]ca i 9XP IGEV kin, dg(p iMg iv q)&po(; icaX& P60xv hSt X iT6va, / 
91C 0' 6(yagivOm Ph UgqS-? xOav6-To ia tv 6goloq. 
31 014: 84Lar, &Oavdroiaiv 6goi(r, It should be noted that the phrase Mgqq_6cOav6ToLc; iv 6goio; occurs in all 
the three previous mentioned passages in a formulaic way. 
32 8305: lovely Kastianeira with the form of goddess (icaký Kamt&veipa Ugcýr' hicula oeý(Yi) 
33 F-212-3: mortal women can challenge the goddesses for built and beauty (oi) RtV "v icd"qyE xeipc6v 
ebxogai civat / oib Maac, crW "ýv, bmi ab mK ob& ýopcg OvllTdq 6tOav&Tqai Wgu4 laxi F, '18oq tpiýFnv), 71209- 10: 1 
am not in any way-jike the immortals who hold the wide heaven, neither in build nor stature, but only to 
men who are mortal (ob yap t-y(h 7E / wavdrotow ýopcqc, Toi obpav& Ebpi)v ýxouoiv, / ob MgqG ob& (puAv, 
UýA OV11TOicyl Oparolow). 
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transformation. But, as we have already pointed out, this is not our problem. We are 
concerned not with the issue of transformation as such, but with the relation of demas 
to transformation. What is important to us is the experience of the term demas, which, 
as the passages demonstrate, is experienced as the capacity of the 'body' to be 
transformed. In a number of passages demas occurs in the context of comparison 
between humans. 34 Other features of the body, and not only demas, are being 
compared such as eidos phue, phren etc. It should be remembered that the Homeric 
body can not be defined as such but only described in its multiple manifestations. The 
Homeric body is experienced as multiple in the sense that the corporeal, the 
psychological and the mental are interwoven, and do not correspond to different 
domains in the sense of bodily topography. With this in mind we can consider a series 
of passages that seem to suggest a split between demas - the exteriority of an always 
changing appearance - and something else that appears internal and enduring. 
Humans might look like other humans, but in two passages Odysseus looks 
like (totia- -ag) himself 
35 Odysseus can not be recognized because his demas is 
34 Agamemnon compares his wife Klytaimnestra. with his mistress Chryseis who in A114-5: is in no way 
inferior, neither in build nor stature, nor wit, nor in accomplishment (tui Of) Mv tarL XEPeiWv / ob Ugag 
crb& (pAv, 6W ap (pptva; oto-, ri tpya). See also the following passages: 0376: [a god] who sent such a 
wayfarer as you to meet me, an omen of good, for such you are by your form, your admired beauty and 
the wisdom in your mind (6ý got Tmi&81 hicEv 68ot7c6pov bcvriNkijacet / alatov, oloc, 8ý oi) UgcEq ical E18oq 
6cyq, r6;, / z6cvuaaim v6(p), 4176-7: and I thought he would be among the men one not inferior to his dear 
father, admirable for bad and beauty (icai giv &MV ýGaeaqai & &V8P6CFIV Of), rl XýPEICC / N(Xrpb-, tolo (Pixoto' 
Ugag imi ex&); &M&), 0116-7: Naubolos, he was best of all the Phaiakians in build and beauty, only 
except for stately Laodamas (NcEuNXi8% 6; &ptaroq Iýqv F-186Sw Uger, TE / xdraov ftiAiaov gF-, r' &gý)Rova 
A=86gavra), U69-70, o)16-7: and the soul of Aias, who for beauty and stature was greatest of all the 
Danaans, next to the stately son of Peleus (AlavT6; 0', 6; 6cptarN kqv E186;, rE 8tgacTE / Td)v UXLov Aavcvl)v 
grr'&gý6gova IIqX6wva). 
35 
r381: as like as you are to Odysseus, both as to your feet, and voice and Appearanc; (* Oi) 84Laq qW"v 
, rF- n6&t;, rI '08uo-ift tomcc; ), W94: he is like a king and a lord in appearance (ArE toila, StgcK Naik* &varri)- 
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experienced as always changing and not because there is a split between the 
exteriority of his appearance and the interiority of something else like his 'self. This 
becomes all more apparent in two other passages. The first one is a well-known 
Iliadic passage: 
E 800-1.: 'Tydeus got him a son who is little enough like him, since Tydeus was a small man for stature, 
but he was a fighter. 
36 
Dictionaries refer to it in order to reinforce the meaning of the term demas as the 
(. stature' of the body. This is possible because 'small' refers to the size of the body, 
and reflects the way we associate structure with measurement. But even in this case 
the term is used in the context of a comparison, assimilation (cotKow) 37 between 
Tydeus and his son. However, we should not understand the 'size' of demas as an 
attribute of the corporeality of the body where a relation of opposition with the ability 
to fight, can be established. Mikros to demas alla machetes 'small for stature but 
fighter", should not be understood as a split between psychic strength and visual 
appearance. Alla (akXd) 'but, yet', is used not only in contrasted clauses but in 
38 
subjoining additional circumstances as well . In 
fact, the phrase underlines the fact 
that the body is 'multiple' and that all its manifestations should be considered; its 
appearance and its fighting ability cannot be separated. They are in a relation of 
36 E 800-1: A Aiyov ot ical8a ýouc&a'ycivcvro Tu&-6q. / Tv&6qrot gucp6q gýv ý-qv UgU4, Wud 9ax'qr4q- 
37 It is interesting that in later times the term eoika, which in Homer indicates the visual experience, 
assumes a moral and intellectual value. Chantraine writes on eoik4a: "Ainsi de la notion d' image, de 
ressemblance issu un group semantique relative au monde intellectuel et moral 6miicýq = 8fiaxtoq / F-Iic&, 
bakoq = semblemble / g&N, gEvo-eucAq = desiderable. ]" CILANTRAINE, P., op. cit., s. v. E'., -otxcL 
38 AUTENPJETH, G., 199 1: Homeric Dictionary, Duckworth, s. v. Uka. 
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complementarity, not of opposition. Moreover, demas the appearance, is experienced 
as being transformed as a result of an action, in this case fighting. 
Demas is not only a human attribute, it can apply to animals as well . 
39 The 
second passage refers to the demas of a dog. Odysseus, pretending that he does not 
recognize his dog, asks Eumaios: P307-8: The shape of him is splendid, and yet I 
cannot be certain whether he had the running speed to go with this beauty. 40 Eumaios 
reassures him: P313: He was such, in build and performance. 41 Once again in this 
passage demas and running speed should be understood in a relation of 
complementarity. The experience of the animal's demas, like that of the human's 
demas, involves the experience of a multiple body always changing - in performance. 
However, when Circe transforms the human demas of Odysseus' companions to that 
of pigs, the split between changeable appearance and enduring mental attributes is 
stated explicitly: 
x237-40: When she had given them this and they had drunk it down, next thing she struck them with her 
wand and drove them into her pig pens, and they took the look of pigs, with the head and voices and 
bristles of pigs, but the minds within them stayed as they had been before. 
42 
39 j. Clay notes that demas is used of animals only for Odysseus' dog and Odysseus' men turned into 
pigs, and thus she writes that the term is "largely restricted" to humans. (CLAY, J., 1974: "Demas and 
Aude: The Nature of Divine Transformation in Homer", Hermes 102, pp. 129). Other scholars argue 
that when the term is applied to animals indicates anthropomorphism. (see GOLDHILL, S., 1988. 
"Reading differences: the Odyssey and juxtapositiorf', Ramus 17.1, pp. 14). The question of 
anthropomorphism - and the assumptions that underlay it - is not relevant to our research; it does not 
contradict, however, our interpretation of demas as a term that evokes the experience of likeness. 
40 
p307-8 : jcaXbq gkv Ujim; tariv, &, r6cpc6&, y'oi) Mya oi8a, /h &ý ical TaXi)q taxF Ohiv ki 08d TW. 
41 
p313 : 6, rot6a8'EIq Agtv U h& rai ýpya. 
42 
ic237-40: aindp bmi &bidv TE icai &7uov, ai)TiIC' bEEITCE / 060&0 ICEIEXIJýIa ICCUrd CM(PCOIGIV UPYVI). / Oi & 0-06V 
Rýv 40V icapaxd; (M%r4VrCCPiX0C;, rE / Icai Ugar, at"n*p voN Av kgx6oq 6)q T6 ndpoq iwp. 
Demas - Domos 11717 
Transformed by a witch, humans acquired the appearance of pigs but retained their 
ability to think. Nevertheless this is an exception, the split between appearance and 
thinking is the specific result of witchcraft. Our thesis remains that the non-separation 
between an exterior changing appearance and internal enduring attributes is the 
common experience. In fact, having established that demas evokes the experience of 
transformation and assimilation, produced by the body of an active individual, and 
where there is no split between an exterior appearance and internal fixed attributes, 
we must note that in all the passages demas has always a referent, it is the demas of 
someone and in that sense it is also experienced as the fixed appearance of a specific 
individual. Demas 'the build of the body' introduced us to the experience of a 
multiple assimilated and transformed body; this is the experience of the active and 
alive body. Demas is always the demas of someone, it has a name and in that sense is 
fixed. Nevertheless it is demas that evokes the experience of likeness as such. In that 
sense demas is experienced simultaneously as fixed and transformable. Demas evokes 
the experience of a trans-fixed appearance. 
At the moment of death the appearance of the body is fixed, even the clothes 
remain the same. 43 The dead body becomes soma (cr6ga) 'corpse' before being 
transformed to sema (0, ý4(X)44 :a memorial with eternal visible fixity via the 'erection' 
43 "The great importance of the moment of death is very much apparent in the description of the 
appearance of the dead with wounds exactly as they received them just before they died. Homer 
describes the warriors at the entrance to Hades still dressed in their bloody armor (Od. 11.41). " 
BRENNER, 1., 1983: 7he Early Greek Concept of the Soul, Princeton University Press, pp. 83. 
44 On the two senses of the word sema, i. e. an exceptional mark or aspect in its own right and as a sign 
or token of something else, see ZEITLIN, F. 1995: "Figuring Fidelity in Homer's Odyssey", The Distaff 
Side: Representing the Female in Homer's Odyssey, ed. B. Cohen, Oxford University Press, pp. 118. 
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(cheuo) of the tomb. Elpenor's sema is marked with a thing put on the top, 
45 
which 
should be understood as the extension of the body that survives after death, and not 
46 
just as a symbol . The 
fixed body then is a dead body, a soma; as such it disappears 
by being buried or burned, and gives rise to the construction of the tomb. What 
remains of the individual, his psyche, enters a house, the domos of Hades, still having 
an appearance but not a demas. Dead people have a fixed appearance, they are eidola. 
Within the poems the domos of Hades occurs 27 tlmeS47 and evokes a state of fixity, 
the fixity of death, which cannot be separated from a specific construct: the 'house' of 
Hades. Furthermore,, the term dmethenta (6gijWvrcc) 'be prevailed upon, be tamed' 
occurs twice in Iliad in relation to death, and denotes the conditions under which a 
body enters the house of Hades . 
4' Another term dedmemenos (&8gngvoq) 'tamed' 
45 Elpenor whose soma lays unburied (a6*a aoanwv, X53) asks Odysseus not only to bury him but to raise 
a sema as well: X75: and heap up a grave mound beside the beach of the gray sea, for an unhappy man, so 
that those to come will know of me. Do this for me, and on top of the grave mound plant the oar with 
which I rowed when I was alive and among my companions. Cqtgdcý gm xebat iroktýq ýn! 0tvi 0WAaanc, 
&V8P&, - ftaTAV010, icai taoogtvolal mWoom /, rabcdrý goireVom nil4air' Wr6gfkp tpcTg6v, icai ý(n6q 
9pcocov Nov gvr'tgo1a'&r6poxaiv). 
46 T. Vidler quotes from J. P. Sartre's Being and Nothingness, "The body is not a screen between things 
and ourselves; it manifests only the individuality and the contingency of our original relation to 
instrumental-things 
... 
This is why my body always extends across the tool which it utilizes: it is at the end 
of the cane on which I lean against the earth, it is at the end of the telescope which shows me the stars; it 
is on the chair, in the whole house; for it is my adaptation to these tools. " VIDLEP, T., op-cit., pp. 81. 
It is in this direction that we propose to think of the experience of the relations between body and things 
within the poems. 
47 Most of the passages where 86gov -A-t&)q Elam, av, Awto 86goioxv, mtmo 86gous occur are formulaic. The 
27 passages that refer to the house of Hades are: 1-322, H131, A263, E457, YA41, X52,482, T19,, 103,179, Q246, 
8834,024, ic175,491,512,564, X69,150,627, ý208, o350, A)208, W252,322, o)204,264. 
48 A99: struck down by your arrow, and laid on the sorrowfbf corpse-fire ((74) kkd 8yujoeyTa rwt; ftipdvC 
&Xeyei"; ), Ew: But beaten down by my hands will pass through the gates of Hades ( ? xU' bn' tgol 
8Wq0tv v6Xcer, Xt^8ao 7wpjam)- 
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also indicates in a236-8, the taming of the body in relation to death. 49 Thus a certain 
connection - denied by Benveniste - between structure, construction and body taming 
seems to be in operation within the Homeric experience of the domos 'house' of 
Hades. But what about other houses? 
3.3.2. DOMOS 
'House' : Con-structure as Trans-fiixity 
Domos (86go; ) 'house' occurs 156 times in the Homeric text, 46 of them in Iliad, and 
I 10 in Odyssey. 50 Domos is fixed because - as demas does - it has always a name; it 
is always the house of someone, usually a man. Rarely the names of both a man and 
woman are used. 51 The fixity that the name confers should be understood not only at 
the level of family structure but also at that of construction. In Priam's domos 
description the building and the structure of his family cannot be separated. 
Z242-50: Now he entered the wonderfiffly built palace of Priam. This was fashioned with smooth-stone 
cloister walks, and within it were embodied fifty sleeping chambers of smoothed stone built so as to 
connect with each other; and within these slept each beside his own wedded wife, the sons of Priam. In 
the same inner court on the opposite side, to face these, lay the twelve close smooth-stone sleeping 
49 a236-8: if only in our house, in such a manner, the suitors could be defeated and bow their heads, some 
in the courtyard and some inside the house, and the limbs be unstrung in each of them (Obw vi)v 
gVqOtq-PFq 9V ýgrrýPOIGI 8640101 / VE150IF-v ice(paAbw, Wgqg&ot, oi gýv & aUA, / oi 81 Moaft 86goto, )Atrm 
yula kic6c"o-D). 
50 We will not examine the term do (M) - according to Benveniste - 'house qua structure', even though 
it would be interesting, it would be too lengthy. Besides, it is sufficient to show that domos is not 
experienced just as construction in order to uncover the philosophical presuppositions that underlie 
Benveniste's distinction. 
51 Of Hades and Persephone in ic491,564 / of Okeanos and Tethun in -=202,303/ of Penelope and 
Telemachos in o5 i i, a223,236. 
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chambers of his daughters buflt so as to connect with each other; and within these slept, each by his own 
modest wife, the lords of the daughters of Priam_52 
Usually the building construction is presented as securing the family structure which 
is housed within it. We propose instead that the experience of construction cannot be 
separated from that of 'structure'. In fact, we invent a neologism here to name the 
paradoxical experience of domos as the experience of con-structure. We shall also 
argue that in the case of domos fixity and transformation are experienced 
simultaneously. The two terms are usually considered antithetical in relation to the 
experience of the house, and are divided in order to be accommodated within 
temporality (before-after), or topography (inside-outside). In order to mark the 
simultaneity of time and place which characterizes the Homeric experience of 
transformation and fixity, we shall name it - using another neologism - the 
experience of trans-fixity. 
We need to clarify at this point that we are not concerned here to give an 
account of domos in order to understand the fuH range of references to the concept of 
'house' in the epics. If that were the case, we would have to examine other Homeric 
terms such as oikos and consequently to include questions relevant to the mode of 
production or the social structure that supports the 'house -). 53 Our research on domos 
in no way exhausts the issue of the Homeric house. Rather, we are concerned to 
52 Z242-50: AXX' kE &ý rlpldgoto 86110v 7CEP11MW' 11caVE / ýEGTýS a1OU6OTG1 'CETWOVOv- aýn&P ýV ainfo 
hwv, rjicov, r'M(Yav 06?, agoi 4caTolo MOoto / nXiquiov exUAXwv 8e8jLTjg&qt, Ma ical8c; / Kotgdwro flpt&goto lCapa 
gwjmý; U6Xotat, / icoup6wv 8' ft4)(oftv NavTiot Moftv (AMI; / M&ic' kyavr4wt 06xapt 4arrolo XWoto / 
XXqOiOV 6CXXAkOV Wlaqgtvol, NOCE & YCEgopoi / icotgawro riptagoto =p' at8ofq; &X6xoiam It should be noted 
that in the above passage the fixity of domos is fin-ther accentuated because the description refers to 
thalamos which evokes the experience of fixity within the epics. 
53 In this case, one of course has to examine the assumptions that underscore our general concept of 
'house' and not to take it for granted and apply it to the Homeric text. 
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examine how the construction of the concept of 'house' arises out of the problem of 
construction. Ultimately, we restrict the research to the references which currently 
count as architectural elements. To do so we shall follow a specific strategy in 
approaching the term domos. Instead of examining all the 156 citations, we shall 
consider the passages where domos occurs , in the context of the other Homeric terms 
brought together under the common root *dem-. Firstly we shall examine the terms 
which Benveniste uses in order to support his argument about domos as construction. 
We argue that this provides the evidence that the experience of construction and 
structure cannot be separated. It will also provide some indications in regard to the 
experience evoked by house understood as con-structure. These indications Will be 
further explored in relation to the terms that - according to Benveniste - belong to the 
*dem- 'house as familial structure'. Benveniste sustains his assumption about domos 
as construction by establishing an etymological relation with the verb of construction 
demo 'to build'. What we shall challenge is not the relation as such, but something 
never questioned because it seems 'natural' and hence taken for granted by 
Benveniste and others, 54 that is, - the strict technical sense of the verb 
demo. In fact, 
the kind of experience that demo evokes within the Homeric text constitutes the 
starting point of our inquiry on domos. 
54 F. Adrados although he criticizes Benveniste's distinction between domos as construction and domus 
as familial structure, assumes the technical sense of demo. He writes: I am aware that Benveniste 
separates Gr. 86W)s from Lat. domus which he referred to the 'family', and that this has been accepted 
by, for example Chantraine, S. V. 86go;. Only this word would come from mpm. This is impossible for 
there is total coincidence in the form and the reference to the inhabitants or wealth of the house as we 
have seen is normal in all these words. " ADRADOS, F. R. 1990: "The Semantics of Oikos in the 
Odyssey", 0 OpIptic6; Obco;: AIC6 TdL Tlpaimicdwý) FIDVE6pi0l) 716 TqV ON00FEICC, 106101, pp. 23. 
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DEMO 
'To build' : Construction as Trans-fixity 
Demo (&4w) 'to build' occurs seven times in the poems, five in the active voice in 
Iliad and two in middle voice in Odyssey. All the passages in Iliad, with demo in the 
active voice, refer to the construction of fortifications, walls and towers which 
55 
protect either the Greek camp or the city of Troy. Around the tomb where the dead 
bodies of the warriors lay, the Greeks built a wall to protect themselves from the 
enemy. 
H335-7: And let us gather and pile one single mound on the corpse-pyre indiscriminately from the pl i 
and build fast upon it towered ramparts, to be a defense of ourselves and our vessels. 56 
In all five passages there is no mention of the means of construction, but the 
construction is intended as Mar (FAXap) 'defense' for the canip, or that which will 
keep the city arrektos (appilicroq) 'firm, indestructible'. Poseidon, the builder of 
Troy's wa1157 says: "(D446-7: Then I built a wall for the Trojans about their city, wide, 
and very splendid, so none could break into their City,,. 
58 Thus the construction of a 
wall or a tower seems to fix the city or the camp, and protect it from destruction and 
dissolution. But the construction is experienced as also transformable, in the event by 
destruction. We can now better understand the term pukinos, (7miciv6q) 'firm, 
compact, firmly put together'. The term occurs five times as an adjective attached to 
domos, and cannot be intended in a technical sense. In all the quotations, domos is 
55 H435-440: (, rc! Xo.; 95cilmy x6pyo-a; O'i)xnko6; ), 1349: (, m! Xo; Met4c , 
^-32: (TElXo-; 
_L8rjRav 
56 H335-7: T6gNv 8' dgyi iwpýv fvcc X6o"v t4ayay6vcF-; / 6ticpvtov bc lce8ioo- wTi 8' ain& 8cigotwv ('OilCa 
n-61yym); b"Xobý E lXap vTI6)v TE ica i aiyrfov. 
57 In 8519 (oco8gAuov w xf)py(av) the towers of Troy are been called theodmetoi 'god-built'. The term 
occurs only once. 
58 (D446-7: Tp(&cycyt n6ktv xiptrF-lXpq MEtga / ebon imi gdka icak6v, fv'&pVqicroq ic62, tq Elq. 
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characterized as pukinos at the very moment that someone breaks in, 59 at the very 
moment that its strength is broken. In conclusion, given the above-mentioned 
passages where demo occurs, there is no evidence of an experience of demo in a 
technical sense, but rather of trans-fixity. To see if this is always the case, and before 
we proceed to the examination of the middle voice, we will investigate some so called 
'technical' tenns such as eudmetos and mesodme. 
EUDMETOS / 'well built': Construction as Endurance 
Eudmetos (Eb6givoc) 'well built' occurs II times: in Iliad six times in relation to 
elements of the fortifications - teichos (TE! Xog) 'wall -)60 orpurgos (7cvpyoq) 'tower 
61 
_ 
and once to bomos (f%*6c) 'altar . 
62 In Odyssey it refers three times to the well-built 
toichous (Toixo-oq) 'walls' of a house 63 and once to a bomos (ýk*6q) 'stand for 
statues'. 64As far as fortifications are concerned, they are eudmetoi inasmuch as they 
survive the assaults of the enemy. Not all the walls of a house are eudmetoi. The walls 
of Odysseus' house are so in a very specific context, for eudmetoi are the walls of 
Odysseus' megaron. The suitors are trapped inside, with no chance to escape from 
ý1_ - 
these 'well-built' walls. The term is not an aesthetic term and we should understand it 
in its relation to bomos (po*6q), the word that denotes both the 'altar" of sacrifice and 
59 K267: breaking into the close-built house (zoiciv6v 86gov &v-TtTopjocc; ). Also in M301 and ý134, occurs in 
the context of a simile that refers to the 'breaking' (pA4ao, 0cu) of a wall. InqN, it refers to Alkinoos' 
house when Odysseus is about to break in with the help of Athena, and in q81 refers to Athena entering 
(8bVE) Erechtheus' house. 
60 M36,137, (D516. 
61 M154, rI700, XI95. 
62 A448. 
63 
v302, X24,126. 
64 
T1100. 
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the 'stand' for statues. It is the quality of bomos to secure the immobility of statues or 
the fixity of the ritual. Bomos is related to baino (NtMo) 'to go', that not only indicates 
movement but also in the perfect tense (Npqic(x) has the sense of 'being in a place" and 
(A ßF-ßilicývat) 'stand fast'. 
One might object that it is because of the technique of construction that the 
fortification, the house's walls or the bomos produce the effects of endurance, 
stability or immobility. This is a 'natural') assumption for us to make, but even when 
there is evidence of the technique of construction - as we shall see later on - we 
cannot separate the technical aspect of a construction from the effects that it 
produces. Nonetheless, eudmetos 'well-built' in the Homenc context is not related to 
the aesthetic category of beautiful, but to the experience of fixity and endurance. In 
effect, eudmetos evokes the fixity of the construction experienced as that which 
produces effects of endurance: the durability of fortifications, the trapping of the 
suitors, the ritual of sacrifice, the immobility of the statues. But how can we 
understand, if not as a structural element in a technical sense, another Homeric term,, 
related to the same I. E. root *dem-: 
MESODME/ 'central beam' : Structural as Transformable Appearance 
Mesodme (gecrMgq), occurs four times and only in Odyssey, twice in relation to the 
ship, and twice in relation to house. Benveniste argues that the term "designates the 
central beam that joins together two uprights, two pillars in the interior of the 
house. -). 365 Liddell-Scott on the other hand assigns to it two meanings: "I. properly 
something built in between; hence the part between two upright beams, a panel 2-the 
'65 BENVENISTE, E., op. cit., pp. 242. 
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cross plank of a ship, with a pole through it, for the mast. , 66 We cannot understand 
from the textual evidence what mesodme should be. Nevertheless, it is obvious from 
the two formulaic passages which refer to the ship that mesodme is an important 
element, because the mast is fitted to it. 
67 We must be careful not to project any 
distinction between structural and non-structural elements of a construction, as we do 
not know if there was such distinction, and ftirther whether it corresponds to ours. 68 
The other two passages in Odyssey, where the term is presented in a fonnulaic way 
(, c37, -054: ro! Xo t icaXat' rEgea66gat) give us the opportunity to understand mesodme as 
one element among others in the 'structure' of domos. In both passages, it involves an 
uncanny visual experience; the second actually being a vision. Inr37 Telemachos and 
Odysseus remove the weapons from megaron during the night. Meanwhile Athena, 
unseen by Telemachosl illuminates the place with a lamp. Suddenly Telemachos says: 
Father here is a great wonder that my eyes look on. Always it seems that the chamber was, the 
handsome bases and roof timbers of fit and tall columns sustaining them, shine in my eyes as if a fire 
were blazing (Wos aithomenoio). 
69 There must be surely a god here 
70 
In 0345-57 a seer foresees the slaughter of the suitors: 
66 LIDDELL, G. H., and SCOTT, R., op. cit., s. v. "a68pl. 
67 fW23, o289: raising the mast pole made of fir, they set it upright in the hollow hole in the box (iar6v 6' 
E! ýAxlvov lcoikqq 1VTO00C gE068gil / 0"aav 6zifXXVrCG). 
68The example of the Athenian trireme can highlight our point. For us today, the structure of a ship is 
constituted by the wooden beams on which subsequently the planks are fitted. The reconstruction of the 
Athenian trireme has shown, however that the planks were fitted together first and thus constituted what 
we call the structural part; this is in accordance with the Homeric description of a ship's construction in 
Odyssey E241-61. See MORRISON, J., 1986: The Athenian trireme: the history and reconstruction of an 
ancient Greek warship, J. S. Morrison, J. F. Coates eds., Cambridge University Press. 
69The same phrase occurs in the formulaic use of demas. 
70 
r36-40: & 7dup, A gtya 0ab4a r68' 60a4Lo101V 6Pd)gCt1 / ýR7MG R01 TOIX01 gEY6tP(j)V ICCEAai TE 4E(; 684(X1 
eiUrivaiTE 8oicoi icoti iciovEqlbxp6o'ýZovTcq/(paivovT'6oa4Loiq6)S Et zup6qa10opkvoto. /A g6cXartq9E6q_Lv8ov. 
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In the suitors Pallas Athene stirred uncontrollable laughter, and addled their thinking. Now they laughed 
with jaws that were no longer their own. The meat they ate was a mess of blood, their eyes were 
bursting full of tears, and their laughter sounded Eke lamentation. Godlike Theoklymenos now spoke out 
among them: 'Poor wretches, what evil has come on you? Your heads and faces and the knees 
underneath you are shrouded in night and darkness; a sound of wailing has broken out, your cheeks are 
covered with tears, and the walls bleed, and the fine supporting pillars. All the forecourt is huddled with 
ghosts, the yard is fiffl of them as they flock down to the underworld and the darkness. The sun has 
perished out of the sky, and a foul mist has come over. ' 71 
Thus both passages where mesodme occurs describe a paradoxical experience in a 
domestic context. Something familiar and of a fixed appearance appears transformed, 
foreign, and uncanný'2 . 
71 
u345-57: gvqaTýpax & HaXýAq A&4vlq / &apzarov ygXm (; (ye, icapftXayýcv & v6qga. / oi 8' h&q yvctOgolai OP 
ye"v &WTpiotatv, / aigo(p6pimcca & 8ý xpect hoOior 6(yac 8' hpa crow 8(xjcpA)6(ptv zigxXavro, y6ov 8' 9ETo 
ftg6;. rolot St imi gntet= E)Eoick6grvo; OwEt&4; / -& 8etXot, ri ica0v r68E n6zXETott; vuicft gtv bgim / 
F_1X6a, rcu iceyaXai Te ap6mazd Tx WpOc TE yobva, / otpkrM & 8&qE, &8ftpvrrax & napetai, / algan 8' tppd8arat 
, co! Xot icaXain "a68gav / EtMkOV & XX&V %P6ftPOV, MWTJ 89 Kai (AXA, / kg&w 'EPFP6o8E 1W ý6(pOV* AýXto; 
&/ obpavob t4cm6XOx, ica" 8' WMpopev &XX16q". Note that in both passages it is Athena who produces 
these phenomena, but the presence of a god has no metaphysical implications. We can probably connect 
Athena's paradoxical birth, her transformations and her role as the god who has the knowledge of the 
art of construction. Consequently, Athena's paradoxical status is related to the experience of 
construction as paradox. 
72 It is well known that Freud situated the phenomenon of the uncanny - interpreting it as the return of 
the repressed - in the domestic and homely domain. A. Vidler, in a section of his book 7he Architectural 
Uncanny, entitle "Unhomely Houses", traces the relation of the uncanny to the spatial and 
environmental by referring to nineteenth-century writings. He connects the manifestations of the 
uncanny as "a lurking unease ... a sense of something new, 
foreign, and hostile invading an old, familiar 
customary world... eyes that see beyond appearance... an ambiguity between real world and dream ... the 
presence of smoke, which makes obscure what otherwise would have seemed too clear" with "the role 
of architecture in staging the sensation and in acting as an instrument for its narrative and spatial 
manifestations". Hence, the uncanny in these narratives is always a spatial uncanny, where temporality 
and spatiality collapse. VIDLER, A., op. cit., pp. 17-44. It is interesting that the Homeric uncanny - if 
we can name it thus without committing an anachronism - occurs in relation to what we call the 
paradoxical experience of 'construction' as con-structure and trans-fixity. 
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Mesodme is not experienced as a structural element, in the technical sense. 
However., it is a 'structural' element of the domos in the sense that it evokes the 
experience of something which appears both as fixed and transformable. We can then 
understand in the Homeric context a phrase which would otherwise be illogical: 
Mesodme is a structural element that is experienced as having a transformable 
appearance. In fact, a 'purely technical' term such as mesodme unravels the 
possibility of likeness and transformation experienced as uncanniness in relation to 
A- - -Ene structural elements of the house. Furthermore, it renders explicit the fact that 
fixity and endurance in relation to domos are produced as apparent, have the quality 
of appearance, inasmuch as the possibility of a transformation always remains also a 
visual experience. We can return now to the middle voice of the verb demo. 
DEIMATOI'To Build' : Construction and Structure 
The tenn occurs only twice and only in Odyssey. In C9 there is a description of the 
foundation of the city of Phaikia by Nausithoos. 
ý9: and driven a wall about the city, and built the houses, and made the temple of the gods, allotted the 
73 holdings. 
The verb edeimato in the middle voice is not used in the above passage with the 
construction of the city's wall - as it was the case with demo - but with the tenn 
oikos, the 'household', a tenn which has a wider extension. 74 The use of the verb 
73 ý9: dg(pi UrE! Xo; ýXaaaE iWxi icai tMagTo obamq icai vqoi)c, lCoilJOE W)v -<Ui WCOOCE'C' &PO, 6PCEq- 
74 "For the Greeks oikos is not a narrow grouping of blood relations. Rather it is a community composed 
of free, slave, and servile members and of the household inanimate property. " BOOTK W. J., 1995: 
Households: On the Moral Architecture of the Economy, CorneH University Press, pp. 17. 
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demo in this case has to be understood as evoking the con-structuring of households 
including both the construction of the actual houses and the family structure. The 
other passage refers also to a kind of 'building'. The use of the middle voice not only 
indicates a specific relation between building and builder, 75 but evokes the 
experience of the con-structure. 
45-16: He found him sitting in front, on the porch (prodomo), where the lofty enclosure had been built 
(dedmeto) , 
in a place with a view on all sides, both large and handsome, cleared all about, and it was 
the swineherd himself who had built it (deimato), to hold the pigs of his absent master, far from his 
mistress and from aged Laertes. He made it with stones from the field, and topped it off with shrubbery. 
Outside he had driven posts in a full circle, to close it on all sides, set close together and thick, and dark 
of the oak, split out from the logs. Inside (enLosLhen? the enclosure made twelve pig pens next to each j 
other, for his sows to sleep, in each of them fifty pigs who sleep on the ground were confined. These 
were the breeding-Lemales (Lheleigi-J, but the males (arsenes) lay putside (eklos). 
76 
In the above passage a technical description of demo is presented. However, by 
77 
constructing the enclosure, Eumaios simultaneously produces a structure. 
75 It is accepted within scholarship that "the middle voice express a connection between the subject and 
the action of the verb. Theoretically the middle involves the whole subject in the verb's action and 
expresses the subject in some special relationship to himself .. The middle voice 
has various meanings, 
the prevailing idea being self-advantage, that is, the subject of the verb is also the recipient or remoter 
object. Thus the chief uses are: 1. to do a thing for one's-self, 2. To get a thing done for one's-self 3. to 
do a thing to one's-self. " ABBOTT, E. -MANSFIELD, E. D., 1982: A primer of Greek Grammar, 
Duckworth, pp. 65. In the case of deimato, the builder - who is always a man - is producing a 
construction and a structure to which he cannot be detached. See more ftirther on. 
76 45-16: Tbv 8' &p' M xpoMg4) ebp' hWvov, Ma oi abXA / bxnkt Wwrro, irxpicwftw tvi xdvq), / icakA re. 
MdX71 u, nepi8pogog hv Oa ovP&Mq / abT6; 86g(& becFaiv 67miXo0voto &vaicro;, / v6o(ptv Uaiwivn icai 
Aafyrao yýpovToc, / ftTolmv ýAeaax icai kopiy1cwev &Xtp&p. / cmcoopob; 8'&T6ý ýýaac Stagncpt; Ma icai Ma 
/ nvimb; imi Oaocc;, r6 okav 8pu6; &g(pi7ocF_6aaa;. / Nroqftv 8' abkq; ori)WDb; ftoicai8cica noiet I xXqc3iov 
&UAWv, ebvb.; auaiv- tv & bc6taW / imvrJicovr(x a6q Xagoumv6he; tpXcvr6(ovTo, / q]J?, Ktqti roKd8q- col 
8' 
&AqKYLq ticTog lavov. 
77 It is worth noting that even a descriptive (in a technical sense) adjective such as koilos, 'hollow', when 
applied to domos, relates to its structure as much as to its construction. The term occurs once in relation 
to the domos of bees, who in M169-70: will not abandon the hollow house they have made, but stand up 
to men who come to destroy them, and fight for the sake of their children (ob8'&iw4ftn)oiv mikov 86gov, 
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Construction produces a split between inside and outside which is gender-loaded. The 
exterior is masculine, while the interior becomes the scene of reproduction. This 
passage therefore illustrates that construction cannot be taken separately from 
structure. On the other hand the structure of the split between a female inside and a 
male outside appears to be produced by the construction. The passage does not give 
any means of challenging the naturalness of the distinction, or its apparent fixity. It 
-I- should be noted that topography in general seems to secure and fix the structure. But 
we elaborate more on that later. 
We move on now to examine another term of the same root, prodomos 
(npMogoq) 'vestibule'. Benveniste argues that it is 'the front part of the domos', 
whereas domos is intended as a material construction. Prodomos accordingly, being a 
part of that construction, should be understood in a topographical sense as a specific 
location within the construction. However, prodomos evokes the experience of a 
specific modality, and secures a specifically domestic structure. The term occurs eight 
times, two in Iliad and six in Odyssey. Six of them are associated with sleep. 78 
Nonetheless, the people who sleep there are not the members of the domos, but 
visitors in a state of non-domestication. But we do not know if prodomos simply 
corresponds to a location within the house. Just because this is the way we link a 
ax;, a ggvov1: Eq / &vr)pcE; oqpqTýpcc; agý)vovrat zEpt rýý(oq From a similar point of view - and not as a 
descriptive technical adjective - the term lbwqk6q 'high' should be considered in relation to domos. 
78 1473,0673,8302, o5, ul, 143, two of which are formulaic Q673,8302: xpoWýw 86go-o auT60i icoigAaawo. Note 
that the members of the house sleep in thalamos. The other two are 45, and o466. The first occurs in the 
above mentioned passage in connection with the construction of Eumaios' enclosure, whereas the 
second is associated with men's feasting, and is related to the status of feasting in Homer that it is 
examined in detail in the chapter on Megaron. It goes as follows: o466-7: There in the forecourt she came 
upon the cups and the tables of men who had been feasting, associates of my father (6pe 8' &i zpo86W 
tg6 89na ý&, rpanýýa; / hv8p6v 8atTug6v(ov, ol pm naTtpl &g(KIEtvovro). 
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name and a location in architecture today, it would be an anachronism to take it for 
granted for the Homeric context . 
79 However, we do know that prodomos evokes a 
specific condition, that of a sleeping body, a body which is dedmemeno 'tamed' by 
sleep, and which although being inside the construction of domos does not belong to 
its structure. If construction and structure cannot be separated in the Homeric text, 
then prodomos denotes the state of fixity and transience, the modality through which 
a sleeping (dedmemenos) visitor experiences the Homeric domos. 
We can examine at this point another term from the root *dem- which is 
conventionally interpreted as a case of homophony and related to both house and 
body, construction and taming. 
3.3.2.1. DEDmEmENos 
'Constructed - Tamed' 
Dedmemenos (&Sgnpivoq) is a passive participle interpreted, according to the context, 
either as 'constructed' from the verb demo or as 'tamed' from damnemi. It occurs ten 
times, five in ]Iliad and five in Odyssey. In two of them it occurs in the context of the 
house and is translated as constructed, while in the rest it refers to the body which is 
tamed by sleep, death or fatigue . 
80 Now in a grammatical system a verb has a nucleus 
of meaning, and different forms such as tenses, voices, modes etc. But formal 
grammar is an invention for the ordering of language, and it is obvious that grammar 
is a system imposed upon the Homeric language. Although gammar is a successful 
system of classification, there are always blind spots where language seems to exceed 
79 It is around this problem that the investigation of thalamos and megaron will revolve. 
The term will be examined also in the chapter on thalamos because of its connection with sleep. 
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the system of classification imposed upon it, and so imply other possibilities. The 
case of homophony that we are discussing might well be one of them and might 
indicate that language can be something in excess of that which is described by 
"d 
formal grammatical description. If language can be thought of as establishing 
experience, rather than just representing it, then this homophony might indi icate that 
the experience evoked by dedmemenos is that of a state of fixity, which can be a 
result either of taming or of constructing. Certainly experience is constructed in 
language in ways which exceed the idea of words as elements of grammar and as 
bearers of signification. Moreover, there is another passive fonn dedmeto which also 
represents a case of homophony. It occurs five times In Odyssey. In three of them it is 
related to a domestic construction" and in the other two to the taming of the body by 
deadi 82 or under the power of a ruler. 
83 
Hence, in the Homeric context, being built was perhaps experienced as the 
same as being tamed. In the above forms dedmemenos and dedmeto, the two verbs - 
demo and damnemi - seem to collapse or collide in Homeric Greek, though we still 
need two verbs when we translate them, even in modem Greek We suppose that a 
construction is being built, whereas a body is being tamed. This is because we make a 
81 -t 184-5: there was a fenced yard built around with a high wall of grubbed-out boulders (up ! 8' abký 
blnxý U8gTITO ICaTWPUXftOcFI X100101), a425-6: a lofty bedchamber had been built for him, in a sheltered 
comer (OaXagoc, upucaWoq ai)Xýq / invqXbg Wgnm, rxptoW=V M Xd"), 46-7: the lofty [enclosure] had 
been built. in a place with view on all sides (ctbký ibWqXý WaTrm, REp tmcftw &I X6M). 
82 
E453-7: Now he flexed both knees and his ponderous hands; his very heart was sick with salt water, and 
all his flesh was swollen, and the sea water crusted stiffly in his mouth and nostrils, and with a terrible 
weariness fallen upon him he lay unable to breath or speak in his weakness (6 8' ap' &R(P(I) y(Yf)var, 6ccWIP / 
xcipdt; 're G'rolpapdr" 6CM y6cp U8 OXov xTIp- / Mee & Xp6a a6wra, MXaaaa 8k icAicm, xokký / &v m6ga w 
01vov, 0,, 6 81 &p'&nvcvaTo; xai &vaiAK / xF_IT'45). IYTjIrZAAWV, KdER=04; U RIV aiV6; bcavcv). 
83 y304-5: Seven years he lived as lord over golden Mykene, after he killed Atreides, with the people 
subjected beneath him (k7cT6xrv_q 8'Ava(yac icokuZoaoto MuK-A"q / rreivaq Mpet&qv, W-unro & ka6q 157ra, ý*). 
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differentiation at the level of meaning, not at the level of experience. The experience 
of a state of fixity which is the result of taming or constructing can only be recovered 
through the invention of a common root, *dem-. Benveniste on the other hand refuses 
to see any relation at all between demo and damnemi, and expels taming outside 
(civilization'. when he writes: 
"We must recognize another and quite different group. These are the noun forms or verbal forms of a 
root signifying 'to tame', Lat. domare, Gr. damao, a-damatos 'indomitable', etc. The sense has no 
connection with the idea of house, but with a quite different notion, and by a much more satisfactory 
link. Hittite presents a present tense damas- 'to do violence, to oppress, to subject'. It is from this sense 
that the meaning 'to tame' develops by specialization, and we know that the Gr. verb damao at first 
referred to taming of horses as practiced by equestrian people, a technical development of sense at first 
limited to a dialectal area, which cannot be attributed to the Indo-European period. " 
84 
Not only does Benveniste dismiss any connection with the idea of house (read ideal 
house) but he also refutes any relation with the Indo-European whatsoever. Taming is 
not appropriate to civilization, and thus must be construed as its 'outside'. But there is 
no (outside' outside civilization; civilization produces the outside. 
In sum, the verb demo 'to construct' should not be understood in a technical 
sense as cputting one row over the top of another'. Furthermore, the forms of the 
active-middle-passive voice evoke different fields of experience in relation to the act 
of constructing. It is the middle voice which is used to denote the construction of the 
house, evoking a specific and inevitable relation, that of 'con-structuring 1) , that is,, the 
constructing and structuring simultaneously which creates no possibility of a 
dissociation between domos qua construction and domos qua structure. Deimato in 
relation to the house constitutes an institutional act, where the material construct can 
84 BENVENISTE, E., op. cit., pp. 250-1. 
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not be dissociated from the structure that it produces, whereas eudmetos and mesodme 
enable us to understand the structural fixity and transfonnation as undivided and 
related to appearance. The homophony of the passive forms dedmemenos and 
dedmeto, on the other hand, evoke the repressed relation of body, con-structure and 
taming, which appears to be experienced as a state of fixity. 
Damnemi within Homeric text denotes the taming of the body, in the sense 
that refers to the conditions under which a body is overpowered in the context of a 
fight, weakened by fatigue or wine, or subjected to control of any kind- 85 Does this 
mean that the transformability of the body is annihilated by taming, hence the body is 
being experienced in a state of fixity? This is the question to be confronted next. 
However we shall not exwnine all the quotes in which damnemi occurs, but we shall 
restrict our research to the Homeric terms which relate to the female and the 
domestic, to disclose once again the paradoxical experience evoked by such term as 
admes. 
ADAMS /'The Untamed': - Tameable Female 
Three terms within the Homeric epic, designate the 'untamed'; adamastos admeten, 
and admes. The first occur only once and refers to Hades. Once again, we may note 
the relation between death, body and taming. Death, which makes a human body 
tamed (dedmemenos), remains itself adamastos (666#aawo 'untamed. 86 It is also 
85 Terms such as t8dgq, tMgwx, Mliacau, 66gngEv, &tg6o(x;, 8agEiq, etc., occur 43 times in the epics in 
the above mentioned context. 
86 
1157-9: Let him give w. For Hades gives not 3Kay, and is pitiless, and therefore he among all the gods 
is most hateful to mortals OttnqA , Xt-&nG 'rot 
agEaqoq h8, dadcg=, / wr6veiccc Kca TE ppmiai 060v 
ýXoimor, ý=&, mq The term occurs in the context of a comparison. Agamemnon suggests that Achilles 
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worth noting that Night - associated with Sleep, who is pandamator (nav6ag6u)p) 
'all-subduer', the who tames all bodies, mortal and immortal', 87 - is called dmeitera 
88 (6gý, rapct) 'tamer' . 
The second term admeten (NgA"v) 'untamed' occurs in relation to COWS89 
mares, 90 an jennies. 91 It is quite interesting that all the animals are of female gender, 
and presented as gifts to gods, or as prizes for the winners of games (agon) - always 
of male gender. The state of being untamed makes these animals precious. They are 
called untamed right to the very moment when they Will be tamed by the winner, or 
sacrificed to gods. The term admeten always already entails the dmesin (6gý(Ttv) 
'taming', 92 a male affair, and implies a force exercised upon the body. 
should give way (&netheto) his anger because only death is untamed. Achilles then should be tamed 
under the power of Agamemnon who is not only a king but elder as well. 
87 Sleep is called pandamalor twice: 05,673 sleep who subdues all come[s] over him (imc.; tpEi 
nav8aRdtTwp) 
88 It occurs only once in -z259, where Night exercised 
her power on Zeus to rescue Sleep. Note that both 
Sleep and Hades are masculine, whereas Night is feminine. 
89 K292-3 and y382-3: and I will sacrifice you a yearling cow, with wide forehead, jjnbrokM one no man 
has ever led under the yoke yet. (cot 8' al) ý-* Ot4o) pobv Aviv 6PA)ý&Mmv, / 681LITnv AV Ob 10 blo 
ý1)76V 
hyayev &výp). 
90 T265-6: and for the second [prize] he set forth a six-year-old unbroken mare who carried a mule foal 
within her. (acdp aL Tfo Semýp(p I=wv ý"iav / t4krr,, '&8gATqv Ppe(poq ýgiovov ic-amoav). Reproductive ability 
makes females precious and tameable. 
91 T654-5: [He set forth the prizes] and tethered there a hard-working six-year-old unbroken jenny, the 
kind that is hardest to break ftiovov TaLmpy6v &y(ov icaTi8qa' & 6*vx &80m, I r' Wkyiavl 
8636-7: 1 have a dozen horses, mares, and suckling from them hard-working unbroken Dennies]; I would 
like to break one in, taking it from the others (&MEICCC OAýXICEI, 1W &' AgiOVOI WýXCEPYOI / OgýTC;, IUV TIV' 
AaacrdtgEvo; 8agacraigip). 
" Occurs only once in relation to horses' taming by men in P476. 
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The third term admes (UgAq) 'untamed' is used in relation to a young virgin, 
Nausika, at the moment that she seeks a husband, that is, to be tamed. 93 Young 
females are considered wild, in need of the male taming. Klytaimnestra is not a young 
virgin, though Aigisthos needs to 'tame' (damenai: 8agAvat) her in order to 'take her 
into his domos-'. 94 Damnemi (86gvijgt) 'to tame' is a presupposition for the structure 
of domos, in the sense that there is no domos without a marriage, so much so that 
95 damnemi becomes synonymous with to 'give as wife' . However it is in the context 
of marriage, that is in the context of structuring domos, that women are experienced 
as untamed. Admes therefore evokes the experience of paradox, where women are 
experienced simultaneously as untamed / unfixed and capable of transformation / 
amenable to fixity. Woman's experience as admes entails her appearance 
93 Nausika is called parthenos admes (napokvos &8gA; ) 'untamed virgin' twice (ý109 and 228), in the context 
of meeting Odysseus, whom she considers a possible husband. The same approach to virginity continues 
in later times as H. King argues :" Children , 
for the Greeks, are by nature wild (Plato). In particular, 
the 'parthenos', "childless, unmarried, yet of the age of marriage", is untamed (a&nes) and must be 
domesticated before it is even possible for a man to carry on a conversation with her (Xenophon 
Oeconomicus, 7,10: use of tithaseuein). A girl's upbringing is represented as the "taming" or "breaking 
in" of a filly, and marriage is the end of this process; marriage also opens the process of submission to 
the yoke of Aphrodite. " pp. I 11. KING, H. 1993: "Bound to Bleed: Artemis and Greek Women7, 
Images of Women in Antiquity, eds. A. Cameron and A. Kuhrt, Routledge, pp. 109-27. 
94 y264-71: &%, AyayEv 6v& 86gov& Only when Klytaimnestra agrees to follow him, is Aigisthos able to 
eliminate the guardian that her husband had appointed to watch on her. This a sign that taming can have 
the woman's consent. In that sense it is not always experienced by women as an act of violence in 
relation to marriage in Homer. Consider the possibility that males accentuate the role of taming, to 
balance the power that women acquire by structuring the family. 
95r301: uoXot 8, &Mkoiai 8agE! Ev and TA32: &Api Ucgaaacv. In the above passages it is implied that the 
women do not consent to the taming and are rather forced to it, in the first instance by enemies, whereas 
in the second Thetis explicitly states that it was against her will and she was forced by Zeus to marry a 
mortal. 
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simultaneously as changeable and fixable, untamed and tameable, in the domestic 
context. 
Damar and Despoina - the two terms that we shall examine next - name the 
woman as wife, and according to Benveniste stem from the root *dem- that denotes 
the familial structure. This will give us the opportunity to explore the kind of 
experience evoked by the relationship between woman and house, i. e., that of woman 
as housed. 
DAAL4R - DESPOVVA /'Wife - Mistress of the house' : Supplement as Structural 
"In social terms, women can be put under the control of men, being assigned a specific space within 
male culture and society where they can give birth, weave and cook, while being excluded from 
economic and political spheres. The Greek word for woman Syne, is also the word for 'wife, and it was 
a wife and mother that woman was most fully brought into male culture. Her domestication could be so 
complete that she would express and enforce the male model of society, including the reason for her 
own entry into it, yet even here the risk that she would remain wild remains. -The 
Greeks saw the 
woman as a contrast between the undisciplined threat to social order and the controlled, reproductive 
gyne. The presentation of female maturation as a movement from the first to the second expresses the 
hope that women can safely incorporated into society in order to reproduce it. " 
96 
In the above quote, typical of the way scholarship approaches the housing of gender, a 
topography of the domestic outside-inside, seems to secure and even produce the 
distinction between outside: untamed-inside: tamed. The female 97 is called admes 
outside or damar despoina inside the domestic. However, as in the case of admes, we 
shall show that despoina and damar evoke the experience of the contradictions in 
96 KING, H., op. cit., pp. I 10 and 124. 
97 We probably need to restate here that gender is experienced dfferently in different contexts. There is 
no unified experience of the female, but gender is produced differently in relation to epos, choro&le, 
domos, thalamos, megaron and thure. 
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relation to the female gender which is produced as fixed by the topographical 
distinctions. 
DESPOINA 
Benveniste relates the terms despotes (6co-n6Tqq) 'master of the house' and despoina 
(Uanotva) 'mistress of the house' with the root Vem that denotes "the house qua 
family"" 
. 
98 However, the masculine form despotes 'master of the house' is 
nowhere used in the poems. 99 The term anax (&va4) 'master, ruler' is used instead, 
which designates the holder of absolute power, in a sense that is not related to a 
topographical or other domain. 100 A man can be the anax of his army, as much as of 
his domos. The mastery, the masculine power over the house, is linguistically 
detached from domos. That is to say, man does not partake in the experience of 
contradictions structuring the domestic. His mastery is always experienced as fixed, 
98 "These two Greek compounds were no longer analyzable in historical times, but the elements are 
easily recognizable, and their combinations also occur elsewhere: -poles (-n6"q) and -poina (-notva) 
respectively the ancient masculine form *poti 'master' and the ancient, archaic feminine *potnya 
'misterss'... Now this archaic compound *dem(s)-poti- 'master of the house' refers in the first 
component to 'the house qua family and not to the 'house qua construction'. " BENVENISTE, E., 
op. cit., pp. 242,249. 
"Benveniste writes: "It is true that the sense of 'master of the house' has been effaced, or at least 
weakened, in Greek, where Jespotes signified at an early date 'master' in general, and not only of the 
house, so much so that in the New Testament it was felt necessary to create oiko-despotes to express 
'master of the house'. This was because in despoles the word for 'house' was not felt any more. As 
early as Attic prose we find phrases like obcou, or oticicv, &=6"q 'despotes of the oikos, the oikia', when 
he exercises his authority within the house. " Ibid, pp. 248-9. 
100 According to Benveniste "the title of wanaks denotes an absolute quality" in both Mycenaean and the 
Homeric epic : "the wanaks is regarded as the holder of royal power, even we cannot define the extend 
of his territory ... wanaks 
is also a divine qualification reserved for the highest of gods ... The 
feminine 
(w)anassa is the epithet of goddesses like Demeter and Athena. Further, when Ulysses sees Nausicaa for 
the first time he addresses her thus, believing her to be a goddess. " BENVENISTE, E., op. cit., pp. 319, 
20. 
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and has is no need to be secured by topographical distinctions. He is the anax even 
when far away. In that sense, whereas he is able to move freely out of the house, he 
can never be separated from it. '()' Furthermore, he is the one that provides domos 
with fixity by giving it his name. Domos - as much as demas - has always a name, but 
this name is always the name of its anax, who is the possessor and the ruler. 
A woman on the other hand can only be a mistress of her house. Thus, 
despoina seems to designate a relation of fixity and supplementarity between wife and 
domos. But is it only so? The feminine term despoina occurs in Odyssey only nine 
times and shows what kind of mastery is attributed to a wife. The term is applied six 
times to Penelope, twice to Arete and once to the wife of Nestor. In the absence of 
Odysseus it is Penelope, his wife, who controls the house. Penelope is called despoina 
four times in relation to Eumaios, the swine-herd. In all of them her mastery over 
Odysseus' domos is undermined. Eumaios is only a 'slave', but takes advantage of the 
absence of his anax and despite the presence of his despoina not only constructs a 
-1- 102 shelter for his pigs, but acquires property, and buys a slave for himself So the 
presence of the mistress does not prevent a male slave becoming a master himself, in 
the sense of constructing and possessing. In three other passages, Eumaios points out 
101 "In fact, it is the man that is immobile, fixed to the house - in the sense of both family and building. 
The woman is mobile. Her 'natural' immobility in the interior is enforced in the face of her mobility 
between houses. The apparent mobility of the man is produced by the confinement of the woman, who 
is, as Ann Carson argues, at once necessary to the maintenance of the house and the greatest threat to 
it. " WIGLEY, M., "Untitled: The Housing of Gender", op. cit., pp. 336. 
102 The two passages are formulaic: 48-9: [it was Eumaios] who had built it, to hold the pigs of his absent 
master, far from his mistress and from aged Laertes ([Ef)ga-toq] Mgcco' bmaiv hnoixo0vow txvarroq / 
v6a(ptv 8c icai AccepTao yýpovu)q), 4 450- 1: [a man whom the swineherd] owned himself by himself and 
apart from his absent master, and independently of his mistress and aged Laertes (6v pa 0-DP(5rq;, abT&q- 
IcTAcyam oio; 6=iXogevow avaicTK, / Oagiv &mwivnS; jcai Aaprao yepovTN). Eumaios bought meaaatoq 
[the name of the servant] with his own money (icTE6taciv toiciv). 
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her weakness and undermines her ability to act as a proper master within the 
domos. 103 However, for a female slave such as Eurekleia, Penelope is a despoina, 
104 
and Odysseus himself recognizes the power of his wife as despoina over the female 
slaves of the domos., in his absence. 105 Nevertheless, he is the one who will punish 
them after the slaughter of the sWtors. Penelope as despoina appears to supplementing 
(not very successfully in this case) the power of the husband, when he is away. 
Let us see now the other three passages. We do not know anything about 
Nestor's wife, but Arete is presented in the poem as having equal or even more power 
than her husband. We learn from the passage that she comes from the same family as 
her husband and actually is his niece. 106However, both Alkinoos' and Nestor's wives 
are called despoina in two fonnulaic passages , in the context of sharing the bed with 
their husbands. The passages go like this: 
103 4127: and any vagrant who makes his way to the land of Ithaka goes to my mistress and babbles his 
lies to her, and she then receives him well and entertains him and sakes him everything (6; U IC, &xqT6Wv 
106KiIG tG ftov ! ", rat, / W& tq &mwtvccv tgtv CxxqTjKtqqjI6ýEt- /h 8' 6 Sc4agiwj (ptxj-ýct imi bcamm 
geTcO4), o374-7: but there is no sweet occasion now to hear from my mistress in word or fact, since the 
evil has fallen upon my our household, these overbearing men, and greatly the serving people miss the 
talk in their mistress' presence (tic 8' 6cpa 8c Mir, ob ; Lr: ikiX6v kmv (Aicobam / of)T' ým)q abn ri tpyov, taci 
Lyng (Pdcrea I icaic& EgimcFev olicq), / 9v8peqbiwp(pia), ot- gt-ya & 8p&q Xaxtouatv / &vria Scqiwi 
104 WI-2: The old woman, laughing loudly, went to the upper chamber to tell her mistress that her beloved 
husband was inside the house (rpnbG 8' e1q ibirrpo' dvEPAaero xayxaX&wa, / &Mwivq tptovaa (Pix0v X601v 
Mov Mvra). 
105 r83: [woman] beware of yourimnistress, who may grow angry with you and hate you. Or Odysseus may 
come back (y-6vovt... gA =h; Toi Mo7wiva xorE(xY(xg&n xaXEn-0ij /t 108vad); 0. "). 
106 q53-5: First of all you will find the mistress there in her palace. Arete is the name she is called, and she 
comes of the same forebears as in fact produced the king Alldnoos. (Mmwivav gtv irp(wra icq-Aacca & 
gey6potaiv- / ApArn 8' 6vog' hrriv ft6m)Rov, tic & mk-A(ov I rfov attýv, oT imp rhcov Akidvoov Paai). Aa). The 
passage continues and exposes in detail their genealogical relation. 
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q347-8: Alkinoos went to bed in the inner room of the high house, and at his side the ladLhis wifie served 
as bedfellow. 107 
y402-4: Nestor himself slept in the inner room of the high house, and at his side thejgdy his wife served as 
bedfellow. 108 
The term used for 'bed' is lechos (VXoq) while the word despoina is accompanied by 
alochos (&, XoXoc) 'wife'. F. Zeitlin writes: 
"lechos has an institutional meaning. The lechos is the basis of a woman's legitimate status as a 
wife ... 
She is her husband's alochos, one who shares the same bed ... Loraux, correctly argues for the 
relation between lechos and lochos (of childbed), as signiPying the connection between sex and 
reproduction in legitimating the status of the wife (al6chos)". 
109 
Thus, the woman as wife acquires power by her relation to reproduction, since 
reproduction forms the basis for the institution of marriage. Moreover, marriage 
constitutes the presupposition for the construction and the structure of any domos. In 
this context, despoina evokes the experience of the supplementarity that is also 
structural. Despoina 'the mistress of the house' appears simultaneously as supplement 
to and producer of power. Despoina partakes of the experience of domos in the sense 
that both terms evoke the simultaneous experience of a 'contradiction', in the sense 
that the relation between despoina and domos can never be that of fixity. 
Despoina evokes the experience of a feminme mastery that appears both to 
structure and supplement domos. As a supplement it can be detached from the domos 
but as structural must remain fixed. That leads us to the second term for the wife, 
damar. Damar will provide us With more clues to understand the experience of fixity 
and transience of the wife in relation to domos. 
107 q347-8: A. Xicivoo-; S' &Pa X&TO RUXO 86901) lbl"Xolo, ndp St yiwý_Umwiva XýXoq n6pavvE lCal Ebvýv. 
108 y402-4: WaTop... 8'CE'ýTelcaoEi)8cg, )X(08690A)f)WqXoio, *8'6, ýoXO; Uonoiv VXo; x6pmvF-iccc! cbvýv. 
109 ZEITLIN, F., op. cit., pp. 125 and 148/n. 25. 
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DAMAR 
For Benveniste "not only despotes but also damar is no longer analysable in Greek 
itself, a word which denotes 'she who administers the house'Y. "110 He argues that it 
stems from the same root *dem- which denotes the house as family. He writes: "It is 
generally accepted that damar (Wgap) 'legitimate wife' belongs to the same word- 
family and is analyzed into dam- 'house', and -ar from the root of apapicnco) 'to order, 
to arrange".,, 111 HoffManI12 and Chantraine accept Benveniste's etymology. 
Chantraine notes that in Homer the term that denotes the legitimate wife is always 
accompanied by the name of the husband. 113 For Hesychius the term designates the 
woman who has a husband. ' 
14 Liddell-Scott' 15 on the other hand as well as the 
Homeric dictionary' 16 proposes a connection with damnemi 'to tame'. We do not 
intend to arbitrate between the etymologies; though it should be noted that, as an 
examination of the passages shows, there is no indication whatsoever in the Homeric 
text of damar as 'she who administers the house'. Benveniste's etymology might 
apply to the wife as depicted within Xenophon's Oeconomicus. If there is any relation 
110 Ibid, pp. 249. 
11 1 Ibid, pp. 242. 
112 HOFMANN, J. B., 1950: Etymologishes Worterbuch des Griechischen, Mfmhen, Greek translation 
by A. Papanikolaou, Athens, 1974, s. v. &W(xp. 
113 CHANTRAINE, P., op. cit., s. v. Mgap: "Terme archaique qui d6signe I' 6pouse legitime, toujours 
accompagn6 du nom du mari chez Hom. " 
114HESyCHMS' 1953: Alexa&lni Lexicon, Hauniae, Ejnar Munksgaard, s. v. Utgap: -y-ovA... ýXouaa 
&v8pa (--- 503)" 
115 LIDDELL, G. H., and SCOTT, R., op. cit., s. v. wtgap. 
116 AUTENFJETK G., op. cit., s. v. 864mp, 8gdr, 
Demas - Domos 147 
to the Homeric use of ararisko as 'to fit together' 117 then damar should be 
understood not as 'she who arranges domos' 118 but rather: 'she who is fitted to if. 
Damar occurs two times in the Iliad and three in the Odyssey. In all passages 
the term damar is always accompanied by the name of the husband. She is always the 
wife of someone, and seems to have the status of being a possession. In r'122-4, not 
only the name of the husband but also the name of the father is mentioned as well. 
F122-4: the wife o Antenor's son, whom strong Helikaon wed, the son of Antenor, Laodike, loveliest 
looking of all the daughters of Priam. 
119 
It should be noted that: "Marriage itself was seen as the giving of the woman by one 
lord, her father, to another, her husband; here [in Homer] as in Athens in the classical 
period the woman was the passive object of the marriage, something exchanged 
between two lords. -)1'120 Her status as possession is reinforced when damar is 
mentioned in the context of the possessions of domos 121 in 6126-7: Alkandre, the wife 
of Polybos, who lived in Egyptian Thebes, where the greatest number of goods are 
117 See LIDDELL, G. H., and SCOTT, R-, also AUTENRIETH, G., op. cit., s. v. apapioxe). 
"" The closest to a sense of ordering domos in Homer is evoked by the term diakosmeo 'put in order'. 
It occurs only once (X440) in relation to domos it is the task of female servants and not of the wife. The 
context to which the term occurs is interesting because it is by 'got all the house back in order' (z6vra 
86pv 5xaicoo-gJaqo0F-) that any the traces of the suitors' slaughter within Odysseus domos is being 
eliminated. 
119 F122-4: AvTqvopi8ao Wgiapri, / Týv AvTqvopiSqq E1XE icpdwv 'Ektic6mv / Aao. &ixqv, rlptdýwto 9uyarpd)v E180q 
dpiaTqv. 
120BOOTH, W. J. op. cit., pp. 18. 
121 In seven passages - three in Iliad and four in Odyssey - domos is related to the wealth and 
specifically to Klemata 'possession' 1382,8127,4 291. and keimeilia 'possessions which were stored in 
chests', A132, Y. 290, or just to property that 'lays' keitai 0254,257. For more on this kind of property see 
chapter on thalwnos. 
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stored in the houses. 122 In the case of the husband's death damar is mentioned in 
relation to her parents in law: 
": 502-4: the beloved father and mother, they can weep for him in their halls, since neither shall the wife of 
Promachos, Alegenor's son, take pride of delight in her dear lord's. 123 
Damar forms part of the fixed structure of domos, a structure that under such 
circumstances, such as the death of the master, would be dissolved. With the death of 
the husband domos becomes hemiteles (hprekAg) 'half-complete, desolate', there is 
now no possibility of reproduction 
124 
and thus survival. 
125 
The remain two passages are formulaic and refer to Penelope. The context of 
both is the courting of Penelope by the suitors: w125: We were courting the wife of 
Odysseus, who had been long gone. 126 The richest of the suitors Ktesippos, who 
hopes to acquire her: 
u288-90: Ktesippos ... 
in the confidence of his amazing possessions, courted the wife of Odysseus, who had 
been so long absent 
127 
122 8126-7: Akicdv8pq, Hok, 6N-to 864, tap 45q Mct'tvi (aApqq / AiyunTiqq, 601 IE)XIOTCC 86gotS & lcrýga'tcc IcElral.. 
123 -502-4: zwcpi (pikp icai Wqrpi yoApEvat kv Mdcpotaiv- / ob& ydp ý rlpog6tXoto Utgap AkMvopi&co / &8pi 
gi;, (p A06vri yaviýoaerat. 
124 Domos hemiteles occurs only once. * B700-1 whose wife (alochos), cheeks torn from grief, was left 
behind in Phylake and marriage half completed; a Dardanian man had killed him- (Toi) & Kca ag(pi8p-oqýq 
Uoyor, ftýAicq tkOxixto / iccci 86p)q Agne)LAq, T6v 8'haaw Adp8avo4; &vAp). 
125 The 'bringing up' trepho (, rpý(po)) of the children is always implied but never stated in relation to domos 
except of the cases of 'anomaly' that is when children are being raised in another domos from which they 
originate and sometimes are being incorporated to reinforce this new domos via marriage. Trepho 
occurs in relation to domos within the following passages: A223, N466, E202,303,0479, T84. 
126 
o) 125: gvd*ff Muaaýoq &ýv otXog&o to MILagra. 
127 
u288-90: KTýOMWG... /NM 'rot KTE6, rEciat xmto6q narp6; koio / gvdcmEr' '08uaoi)oq &ýv oiXog&o-to 
8agapTa. 
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In effect, Penelope is called Odysseus' damar, fitted to his domos - as his property is 
- in the very context of becoming the wife of someone else. in that sense damar 
evokes the experience of wife as both fitted to the structure of her husband's domos, 
and as that which would transform the structure of his domos. 128 Once again the wife 
is experienced as both supplementing and structuring of domos. We shall proceed 
now to another terin that applies to the servants within domos: 
DMOSIDMOE. ý 'He / she that belongs [as both member and property] to the house. ' 
According to Benveniste the two tenns: "... dmos (6g*) 'the servant, the slave', dmoe 
(6go)'the female servant", that is those who form part of the household", 129 are 
associated with the root *dem- 'house qua family"'. Chantraine does not discard 
Benveniste's etymology but considers the possibility of a connection with damnemi 
'to tame', since as he argues, it fits better in certain Homeric formulas. 130 He refers 
to the 097-8,2: 398 passages where the term Xilimmo 'carry off as booty' is used, and 
includes the acquisition of servants. We can also add here the fonnulaic verse in 
which the status of slaves as property in relation to the house (doma) appears. 131 
However, our problem is not to choose between Benveniste's and Chantraine's 
approaches but to understand the pitfalls of a 'rational way' of thinking when dealing 
with the experience of paradox. 
128 We can mention here two passages in which two wives undo the structure of domos by having sexual 
intercourse [even giving birth B512T in secret (0268) - not of course with their husbands though within his 
domos. 
129BENVENISTE, E., op. cit., pp. 249. 
130 CHANTRAINE, P., op-cit., s-v. 8gd)q. 
131 T333, -q225, -r526: iaýaiv tgAv 8g(pdtq Tx icai binpe*q plya &bgcc. 
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We shall not examine the passages in detail where the terms occur. 132 We 
shall only refer to a secondary source. W. J. Booth writes on the relation between 
master and servants in Homer -. 
"To be such a lord meant to rule over possessions but as well over the persons, free and unfree of the 
household... Odysseus without mercy, put to death twelve of the servants who had shared his household. 
Those unfree servants or slaves are property ... Though they were considered as property to be given 
away, for example, as a prize for winning a race (Iniad 23.262) - it would be wrong to think that they 
were therefore considered as mere things, radically inferior in their person to the free household 
members ... This [is] to us [a] so paradoxical combination of the treatment of slaves as property and the 
recognition of them as persons ... To be a member of a 
household, then, is to be enmeshed in a philia, to 
belong to and to recognize this community as one's own and to have a place in the oikos hierarchy.,, 
133 
What Booth refers to as paradoxical combination is the experience that the term 
dmosle evokes, that is, the experience of slaves that appear to be both exchangeable 
and fixed, fixed in the sense of belonging to the domestic. It is worth recalling that to 
be philos of someone should be understood in the sense of being an extension of 
another body, without acquiring the status of property. 134 We should understand the 
experience of dmosle as involving slaves both as members and belongings of the 
domos, where being a member of the household is to be a member of the master's or 
the mistress's own body. Nevertheless, there is a tendency to separate the 
contradictory experience of the slaves via the 'inside-outside' topography. Hence, a 
132 Though it would be very interesting it would exceed the purpose of the chapter. We shall make only 
one remark that is relevant to our research. Among the duties of the &noai is to wash and cloth the 
body of others. (LB81 and in a formulaic repetition in Q586,849,0454, p88: r6v 8' &6 ou'v 8gwi Xottoav icai 
Xpiaav tXaitp / agy! & giv xXAxivccv ical#v P&Xov h& Xvifova) Hence, they are 
involved in the transformation 
of the body because as we have seen washing is a means of transforming the body sometimes 
beyond 
recognition. 
133 BOOTH, W. J., op-cit., pp. 18,19,20. 
134 See chapter on megaron. 
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slave within domos should be considered as a member, whereas he becomes 
exchangeable property when moved outside, to be sold or given away. However, the 
terms dmosle as such evokes the experience of the contradiction, which seems to be 
split by the 'separation' effect of topographical distinction inside/outside. 
3.3.2.2. ENDoN 
'Inside' as Structure 
Benveniste argues that the opposition inside-outside is produced within the term 
domus which designates "home as a social entity". 135 Although he does not refer to 
the Homeric term endon translated either as 'Inside' or as 'in the house, at home", he 
considers that the Homeric term do 'house qua familial structure', designates the 
house as interior. Benveniste's distinction between construction and structure, enables 
him to consider the structure always as interior, which is produced by the 
construction. As we shall see, it is only within a definite philosophical operation, that 
structure comes to be identified with interiority and in a relation of opposition to an 
outside. It would seem indeed that the philosophical concept of 'structure' produces 
the topographical distinction of inside-outside, where the interior is conceived as the 
domain of fixity, hence proper to the feminine taming. Is the experience of 
135 "We must therefore separate Gr. domos 'building, house' and Lat. domus, which designates not an 
edifice, but the 'home' as a social entity, whose incarnation is the dominus. Consequently, domus 
entered into contrasting pairs, the second term of which designates what is outside the circle of the 
home: domi milifiaeque, domi: peregre, domesticus; rusticus; the couple domi. foris 'home-outside' 
shows that the word *dhwer- 'door' designated the frontier, seen from inside, between the inside and the 
outside world. BENVENISTE, E., op. cit., pp. 239. 
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'interior' 136 within the Homeric text actually different from this? We shall argue that 
whereas in philosophy, 'structure' is conceived as interior in a topographical sense, in 
the Homenc text, endon is experienced as 'structure', i. e., as paradox, in the sense 
that is experienced as trans-fixity. Hence endon does not denote the 'inside' as 
topography but it evokes the experience of 'inside' as trans-fixity, in relation to both 
I Homeric house and 'body . 
El- 
1widon (Mov) 'inside', occurs 54 times in the Homeric text, 16 of them in Iliad 
and 38 in Odyssey. In most there is a reference to the 'inside' of a dwelling, being that 
a house, Eumaios' hut or Kuklop's cave. However, nine passages relate to the 'inside' 
of the 'body' '137 in particular to phrenes (Wtvaq ) lUngS'), 
1313 kradie (icpct6iTj) 
'heart'. 139 and enkephalos (týwE' VaXoq) 'brain'. 140 Might it be then that in the Homeric 
text, the 'body' is experienced as having an interior other than the organic? 141 We 
have already argued in relation to phrenes 'lungs', how the mental, the psychological 
and the organic are interwoven and as such constitute the experience of what we call 
136 We translate endon as interior, and we do not include in our examination other Homeric terms such 
as, entos (&r6q) 'inside' or entosthen (mocoEv) 'from within', which are usually in the text in relation to 
ektos (&T6; ) 'out of, ektosthen (tivroaoEv) from without'. 
137 Note that the related terms endothi (Moot) "within' and endothen (tv&)OEv) 'from within' refer to 
both house and body as well. 
138 ý336, (3249: for beauty and stature, and the mind well balanced within you ( ei'86; TE #yE06; Te t8t Wýva; 
Mov ataix; ) 4: 178: but some immortal upset the balanced mind within him cr6v & ri; Mavdmov pkdxvE 
(PPtvaC, _ 
Mov goaq), 082: and your heart within ou would have been gladdened ((Yo & (mmc; N8ov 
kAout; ). 
139 Occurs twice in a simile inv13-16: the heart was growling within him (icpa&ij & ot Mov ibMicnx). 
140 Occurs three times in a formulaic way in A97-8, M185-6, Y399-4w: and theinward brain was all spattered 
forth. So he beat him down in his fLuy (L-yiaWL%oq &/ Mov &=; =&Xaxro- 86Rccoac & A-Lv ReRa&Ta). 
141 j. Redfield writes: "the interior I is none other that the organic L" REDFEELD, I Le Sentiment 
Homerique du Moi, pp. 100 - 
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the multiple body. 
142 The same is valid for kradie 'heart'. 143 The third term 
enkephalos 'brain' occurs in relation to the body's taming (damasse). It is always the 
scattering of the brain that brings the fixity of death, so the brain is clearly related to 
the changing feature of life. Nonetheless, the body is always experienced as multiple 
and transfixed when alive. In fact, we have to understand that the category of the 
organic is not a relevant category in relation to the Homeric body, and that endon 
does not designate the interior as topography. 
If a body is alive, endon is experienced as its multiplicity and trans-fixity. This 
is difficult for us to apprehend. For we distinguish an interior of the body, constituted 
on the one hand by the organic which is enduring, and feelings and thoughts that are 
transformable one the other. Moreover, because of the conception of interior as fixed, 
organic, psychological and mental are being conceived as that which constitutes the 
fixity of the Self, which can represent itself in a variety of ways in the outside. So 
whereas our concept of the interior of the body presupposes the topographical split 
between its inside and outside; endon in relation to the Homeric body is experienced 
as the trans-fixity of being alive, which does not necessitate any split between a fixed 
interior Self and a transformable outward representation. 
Moreover, it is the experience of domos as trans-fixity that reverberates in the 
'U- 144 
Homeric experience of endon in relation to house. We are not going to examine the 
1421n the Homeric dictionary phren is defined as the lungs, i. e., organ, but also the seat of thought, wa 
feeling, mind, soul, heart, consciousness, even fife. AUTENRIETH, G., op. cit., s. v. (ppAv. See also the 
chapter on Epos. 
'4' In the Homeric dictionary kradie is defined "as center of circulation: life, as seat of emotion, of 
thought, reason. " Ibid, s. v. icpa&q. 
1440n the relation between house and interior, Wigley writes: [Heidegger] always describes the home as 
a kind of interior ... 
From his earliest texts, Heidegger always insists that the fundamental sense of the 
word 'in, is not spatial in the sense of the occupation of a 'spatial container (room, building)" but is the 
Demas - Do mos 154 
relevant passages here, but we would like to make an observation. It is surprising to 
notice that the term endon, accompanied by the participle of the of the verb 'to be', 
occurs in a formulaic way 20 times in the text. The form endon eonton in particular, 
occurs six times and it refers to the things existing in the house, be that food 145 or 
objects. 146 Food and objects are stored - remaining in a state of fixity - within 
thalamos. Food is brought to megaron to be cooked (transformed) and subsequently 
consumed, or an object which lays in thalamos is brought in to use. However, we tend 
to ignore the consequent experience of food or objects within the house as that of 
trans-fixity and we privilege the fixity as the prevailing modality of whatever 'is' in 
the house. In effect, we acknowledge that whatever 'is' in the house, 'is' in a specific 
modality. Hence it becomes quite obvious why 'is' will become entangled with the 
-1- -1 philosophical concept of 'structure'. To put it another way, the question of being as 
essence always already evolves around interiority and cannot be thought 
inde pendently of the structure of philosophy. It is quite clear now why the house 
becomes a metaphor for philosophy, for the question of structure's interiority and 
essence cannot be separated. What is repressed however in this philosophical concept 
of 'structure' as interior is the contradiction evoked by the interior experienced as 
Nity 'trans-f' 
sense of the familiar. " WIGLEY, M. 1995: Ihe Architecture of Deconstruction: Derrida's Haunt, NUT 
Press, pp. 111. 
145 q 166: and let the housekeeper from her stores give the stranger a supper (86p=v M 4iv(pm4Lfq 86uo Mov 
t6vvffv) 07,94: 1 tell the woman to prepare a dinner out of what we have here in abundance (EIWO & 
yuvai4i &ixvov M grydpotq TmicElv &Xtq Mov Mvvav ,T 320: and my 
heart starved for meat and drink, 
though thgy are here beside me (abrdp tg& "p / &xgTjvov 70(no; icoci &qri5oýy§oy MyTý(Woy . 
146 (pl78,183: and bring out from the inside stores a great wheel of tallow (kic & alArroq MucE gýyawrpox& 
h8ov t6vTN). 
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When Benveniste establishes the relation of opposition between familial 
structure as interior, and the door as its exterior, 
147 he does so through a 
philosophical operation, within which the material construction is conceived as that 
which separates the two sides of a contradiction. The door becomes the boundary 
between the interior and exterior. As we shall show in the following chapters, thure 
'door' in the Homeric text, evokes the experience of the paradoxical trans-fixity as 
unbearable, and as such this experience of trans-fixity splits. But it is not split into an 
outside and an inside but into thalamos and megaron. In the following chapters will 
shall try to show that thalamos evokes the experience of fixity, and megaron that of 
transformation. In that sense thure, megaron and thalamos can not be experienced, 
but only in their relation to domos as con-structure. However, unlike the way we 
conceive em as always being locations within the house, they evoke specific 
experiences without necessarily corresponding to specific places. 
We hope that the detailed examination of the Homeric terms has shown the relation 
between what Benveniste wants to present as distinct notions, that is, construction,, 
structure and taming. We have tried to established that what is interpreted as a 
linguistic similarity between terms is in fact a similarity produced at the level of 
experience. The Homeric terms we have examined in fact evoke the experience of 
'structure' which can be described as the experience of contradictions that is always 
at the level of appearance. That is to say, contradiction is not established between an 
appearance that is exterior and transformable, and a structure that is interior and 
fixed. 'Structure', in the Homeric context, is the experience of a paradox in the sense 
147 See above note 135. 
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that always evokes the experience of an appearance that is both transformable and 
fixed. A similarity then at the level of experience generated the invention of a 
common root *dem-; the experience of 'structure 11 was transformed to a linguistic 
category. 
The chapter also challenges the 'naturalness' of the so-called 'purely 
technical' terms in the Homeric text. As for the relation between the specific 
manifestation of the Homeric 'body' called demas and the experience of the Homeric 
'house' called domos, we have established that it is not a metaphorical one. Both 
terms evoke a similar experience and neither operates as a model for the other. Dem-as 
is a gendered body which, even though it is experienced as the body of a specific 
individual, can be transformed or assimilated to another body. The experience of 
demas is that of an always changing body of an active and alive individual. A similar 
experience is that of domos. Although it is a specific construct it is always 
experienced as changing, for it cannot be dissociated from the issues of both familial 
structure and 'taming'. The experience of the 'trans-fixed' however, can not be 
defined; thus with the advent of philosophy, and the wish for definition, not only 
space was conceived as a container but also the house itself became a container of the 
family; a material construct that contains the familial structure. In such context the 
body also becomes a container; a body construct that contains the self This wish for 
definition and fixity also generated the concept of prototype, the ideal. Instead of a 
multiple and gendered body, maleness and mathematics become ideals for the body in 
a context of oppositions (male-female, rational-irrational). As for the house, the ideal 
of architecture is produced as a set of rules for construction. A new relation is 
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established between the ideal body and the ideal architecture to substitute for the 
relation between demas and domos. 
Now the root *dem- loosely holds together the common experience evoked by 
the terms examined. What Benveniste does however, is to separate them into distinct 
units of meaning, in order that they accord with the series of binary oppositions 
produced by philosophy. Had we accepted Benveniste's interpretation our research 
could only reinstate and project once more the philosophical distinctions back to the 
Homeric text. At least we have tried to avoid this anachronism. Of course we may not 
be aware of our own anachronisms and which can perhaps be detected in the fact that 
we still want to establish a relation between body and building. Throughout the thesis 
the body is the category through which we try to understand the experience of 'space 1) 
and 'house'. But in our case it is a multiple, always transformed and gendered, body. 
We try to recognize that any relation between body and building is not naturally 
derived but culturally constructed, and by investigating the relation we can mark the 
differences between Homeric experience of domos and our concept of architecture. In 
the next chapters we shall see how the categories through which we think architecture 
are constructs of our culture 
148 
and cannot be applied to the Homeric experience of 
the house. 
148 Throughout this thesis we have contrasted the world of the Homeric text with something else, 
sometimes 'our culture, sometimes with the rise of philosophy. We do not feel compelled in the thesis 
to elaborate these distinctions or to place chronological definitions upon them, for we consider this 
thesis to be not a work of historiography but an attempt to recover as far as possible specific Homeric 
meanings which have been lost through the application of retrospective readings, whatever we take the 
point from which that retrospective applies to be. 
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BEING AT THE 'DOOR' - BEING AT THE 'GATE' 
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1. INTRODUCTION 
Doors and gates are usually thought of as functional objects even when considered as 
symbols of separation between two domains; for separation is conceived as the 
function they fulfill. Moreover, they are either described in ternis of their fonn and 
function, or inscribed in the domains they separate. In fact, doors or gates are mainly 
discussed in relation to the outside-inside opposition where this opposition is 
conceived as natural. But we cannot rely upon these conventional certainties. Our 
analysis of the Homeric thure (Npq) 'door' and pule (n, 6MI) 'gate' cannot rely on 
notions of function or symbol any more than we accept as 'natural' the inside-outside 
distinction without committing an anachronism. For as we shall see, these categories 
are a contemporary construction and therefore we can not read them back into the 
Homeric text. We must pursue a different analysis. We will argue that the ten-ns thure 
and pule evoke an experience of transition within the Homeric text. But the transition 
in question is of a specific kind. 'Transition' is the transition from one category of 
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experience to another which is not reducible to the question of space or place. We 
shall elaborate more on this point later, but we would like to make clear that it is not 
what comes before or after the transition - in temporal and spatial terms - that 
concerns us primarily. For such an analysis would abolish the experience of transition 
par excellence. In fact, our task is to uncover the variety of phenomena evoked by the 
terms thure or pule in order to understand the effects that the experience of transition 
has on the 'multiple' Homeric body. We are not attempting to assimilate thure and 
pule to the contemporary post-modem category of 'transitional spaces or non-place'. 1 
For the terms thurelpule belong to definite categories of experience and are not 
merely locations of a specific kind, or functional objects. Nonetheless, thurelpule 
involve the experience of specific things - what we call door/gate - and as such are 
experience as being co-produced with their space (in the sense of chore) and their 
connection with the body produces specific types of identities which as we shall 
show, belong to the order of ambiguity. This means that the Homeric experience of 
transition is bounded with a certain fear. 'Time" and 'sight' become devices for 
controlling ambiguity while insuring the change from one category of experience to 
another. This change always affects the Homeric body, and leads to a paradoxical 
'literal' disembodiment of vision. Our approach to these issues breaks with the way 
the Homeric terms are discussed within scholarship, and we shall try to explain why. 
1 M. Aug6 defines in an anthropological analysis, the 'non-place' as the contemporary place in which we 
are in transit, such as the shopping malL the motorway or the airport lounge. AUGt, M., 1995: Non- 
Places: Introduction to an Anthropology of Supermodernity, Verso. 
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4.2. THURE - PULE WITHIN LINGUISTIC THEORIES 
A passage by Emile Benveniste involves a series of assumptions which are common 
to the way the Homeric term thure' is approached within scholarship. Benveniste 
argues that in Indo-European languages the word for the door establishes a relation of 
opposition with the word for the house that stems from the root *dem-. He writes: 
"We have here, on closer examination, an opposition which could not have been foreseen, and which 
contrasts two terms that are not by nature antithetical, because one is the word for 'house' and the other 
the word for 'door'. Here a notion came into play with lexical consequences, that of 'door'... The Indo- 
European form is *dhwer-, in the reduced grade *dhur, Greek thura (Npa), generally in the plural, 
because it seems that the door was conceived of as having various elements. *dhwer- is an unanalysable 
term by itself, which cannot be attached to any verbal root, and its etymological signification escapes us; 
but it is possible that we have here a term for a material object which owes its name to the function 
which it fiffffls... What is important to stress is the concordance of the adverbial usages of *dwer- in 
Latin and in other languages ... Gr. thura 'door' and thuraze (ftpaýo 'outside'... We have here an 
adverbial form which was fixed at a very early date and became independent, so much so that thuraze, 
having lost in Homeric times its connection with thura 'door' (of the house), it was possible to say &Mq 
ftpaýc 'out from the sea' in the Odyssey (5,5 10; cf 11.16,408)... Such correlations, the antiquity of 
which is evident, explain the nature of the idea. The 'door', *dhwer-, is seen from the inside of the 
house: it is only for the person inside the house that 'at the door' can signify outside'. The whole of the 
phenomenology of the 'door' proceeds fi7om this formal relation. For the person who lives inside, 
*Avver- marks the limit of the house conceived as an interior and which protects the inside from the 
menacing outside ... This 
door, according to whether is open or shut, becomes the symbol for separation 
from, or communication between, one world and the other. It is through the door that the dominus 
2 It should be noted that thure is considered the ionic form of the attic thura. According to our 
hypothesis stated in the chapter on chorelos, the variation of form indicates a variation of experience. As 
a consequence in classical Athens thura might be experienced differently, and we already know from 
vase painting and written sources, the close relation between women and thura, whereas in the Homeric 
text women are usually kept away from thure. As with the case of chora-chore, dictionaries only state 
the variation of form between the ionic thure and the attic thura. Benveniste and others do not make any 
distinction between the two terms. 
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opens on an extraneous and often hostile world... The rites of passage through the door, the mythology 
of the door, give a religious symbolism to this idea. " 3 
In order to establish the opposition between house and door - two terms which as he 
writes ecare not by nature antithetical" - Benveniste has to refer to a (natural') 
opposition, that of the inside-outside, by contrasting the house as the inside and the 
door as its outside. He does not question the nature of this opposition any more than 
he does his assumption that the interior is secure and the exterior is hostile. But as we 
have argued in the chapter on domos, it is through a philosophical operation that the 
idea of a house in which the interior is safe because considered fixed, is contrasted to 
an exterior which is dangerous because contingent, open as it were to any event. The 
situation is further complicated in so far as the interior and the exterior are not only 
conventionally conceived as specific sites but also acknowledged - widiin 
anthropology - as recognized cultural topographies within which humans acquire 
specific identities. Anthropologically any place 'in-between' is considered as a 
passage of transition, and whatever is placed there acquires an ambivalent status and 
4 
so is invested with 'symbolic' value. There is of course a rich literature on the 
3 BENVENISTE, E., 1973: Indo-European Language and Society, trans. E. Palmer, Faber and Faber, 
London, pp. 254-6 passim- 
4 V. Turner writes : "... transitional beings ... may even 
be nowhere [in terms of any recognized cultural 
topography], and are at least 'betwixt and between' all the recognized fixed points in space-time of 
structural classification. " TURNER, V., 1970: 7he Forest of Symbols, Cornell University Press, pp. 97. 
In that sense, a transitional role is a dangerous one, for it entails the non-fixity, the non-categorization of 
social roles and thus a certain degree of unpredictability. The creation of a strict code of passage from 
one social role to another which usually involves the ritual of crossing the door, is as an attempt to 
control a fearful situation- We have discussed, in the chapter on choros, the specific relation of space 
and ritual, namely how space - in the sense of choros - is produced as enduring, to contain and thus 
insure the process of ritual. 
Thure - Pule 163 
5 symbolic function of door/gate, and the rites of passages through the door. The 
door, conceived as that which separates the inside from the outside, becomes the 
space of a transition which provokes a certain 'cultural' fear. This is the assumption 
that underlies Benveniste's consideration of the door as a symbol of separation, and 
also communication. Now, Benveniste attempts first to eliminate and secondly to 
rationalize this fear in a double movement within his arguments On the one hand he 
dissociates the door from transition by nominating the door 'the outside'. In doing so 
he eliminates transition and thus the fear. On the other hand he recognizes the door as 
the symbol of separation or communication and so for him the door is either a 
material object with a specific function or it is a symbol. But none of these comes 
about by 'nature'. It is only within a specific conception of an object that it can exist 
both in its materiality and as a symbol. The material and symbolic sides of an object 
are not in opposition, but are both produced by, and both share and sustain, the same 
conceptual or philosophical assumptions about their 'nature'. Symbol and material 
object belong to the swne philosophical register. The very notion of 'function' 
rationalizes the whole issue of the door by embracing it as both symbol and material 
object. It may be that the symbolic function and the actual function of an object seem 
'The Dutch anthropologist Arnold van Gennep, who introduced the notion of transition as one stage of 
the 'life crises' ceremonies, writes: "It seems important to me that the passage from one social position 
to another is identified with a territorial passage, such as the entrance into a village, or a house, the 
movement from one room to another, or the crossing of streets and squares. This identification explains 
why the passage from one group to another is so often ritually expressed by passage under a portal or by 
an 'opening of the doors'. These phrases and events are seldom meant as 'symbols'; for the semicivilized 
the passage is actually a territorial passage. In fact, the spatial separation of distinct groups is an aspect 
of social organization ... 
In short a change of social categories involves a change of residence, and in fact 
is expressed by the rites of passage in their various forms. " VAN GENNEP, A., 1960: Ae Rites of 
passage, trans. M. B. Vizedom. and G. L. Caffe, Routledge, pp. 192. 
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to separate again two different domains: the mythological, or religious on the one 
hand, and the rational on the other. But this distinction has nothing 'natural' about it. 
When the door is seen as belonging to these domains then the fear of transition is 
interpreted as a mythological or religious fear which invests nothing more than an 
object with a specific function. We can see now why we cannot use notions as 
(. I-, --- functional object' or 'symbol' unproblematically in respect to the Homeric terms 
without committing an anachronism. We propose instead that thurelpule were 
experienced as things, in the sense that there is no positive reason to make a 
separation between the material and the symbolic. As far as the inside-outside 
distinction in relation to thure, we do not argue that the distinction between inside- 
outside does not exist in the Homeric language, but that thure was not experienced in 
terms of this distinction and still less was synonymous - as Benveniste argues - with 
one of its parts, that is, 'the outside !,. 6 The question that arises for us can be 
formulated as follows: Is there any relation between Homeric domos and thure apart 
from that which is established by the philosophical opposition of the inside-outside 
proposed by Benveniste? We argue that indeed there is. If house as domos evoked the 
experience of contradiction - as we have already shown in the chapter on domos - 
thure evoked the effects that contradictions had on the Homeric body. In fact, our 
analysis will represent the variety with which these effects are manifested within the 
Homenc text. 
6 There is in fact a passage in which the term ektos (&, r6q) 'outside' occurs in relation to both thure and 
domos, and this reinforces our view that thure is not simply synonymous with the outside. The passage 
goes like this (pigo-1: and great Odysseus himself came from the house to join them. But after they were 
out of the way of the doors and the courtyard (tic 8' abT6q geTdrobq 86goiK ýXuft 8! oq 108vom-6q. / &U' &w 
" 0' bcC6; ftP&OV kFctv W ICCE i (XUN) 
Benveniste's proposed relation between domos-thure produces another 
relation, that between 'geographical space' and pule 'gate'. In fact, after discussing 
the house-door relation he establishes another opposition, that of domestic- 
geographic. 7 Although Beriveniste does not refer to pule in his text, it has a direct 
influence on the way the domestic/geographic opposition - one which seems to be 
considered as 'natural' within literature - overshadows the interpretation of 
thurelpule relation. Here is an example. P. Chantraine notes that thure is 
distinguished from pule, inasmuch as the first denotes the door of a house and Is 
based on the idea of the outside, while the second denotes the door of a city and, as it 
8 often indicates the entrance into the countryside, has a geographical value. The 
proposed differentiation is based on the idea that both door and gate are specific 
objects9 in specific locations. The difference of location confers the different names 
and may also generate different formal configurations of the object. But if the 
difference is produced by locality, why is the distinction between house and 
geography not marked? Indeed the distinction is conventionally thought of in a 
relation of opposition which is reflected upon the thure-pule distinction. Now we are 
7 Benveniste notes: "... an ancient relationsl-ýp : the uncultivated ground, the waste land, as opposed to 
the inhabited area. Outside this physical community, which constitutes the family or tribal habitat, 
stretches the waste land. This is where the extraneous world begins, and what is strange is necessarily 
hostile. The Greek adjective derived fi7orn agros 'field', is agrios, which means 'wild', 'savage', and so 
gives us more or less the counterpart of what is called in Latin domesticus, which brings us back to 
domus. " BENVENISTE, E., op. cit., pp. 256-7. 
8 See CHANTRAINE P., 1968: Dictionnaire &ymologique de la langue grecque, Paris, s. v. ftpa, n-6X71. 
9 We have already seen how Benveniste defines thura as a material object. Insofar as pule is concerned 
Chantraine notes - as does Hofinann (HOFMANN J. B., Etymologishes Worterbuch des Griechischen, 
Manchen 1950, Greek translation by A. Papanikolaou, Athens 1974) - that the etymology of the term is 
unknown, and then he adds: "Frisk pense que ce serait en emprunt dans la vocabulaire technique de la 
construction". Thus pule is considered as a 'technical' term that corresponds to a specific object. 
CHANTRAINE P., op. cit., s. v. z6, %q. 
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not able in this text to analyse what may fall under the category of - that which we 
anachronisticallylo call - 'geographic', within the Homeric text, and which can bring 
light to the distinction house-country and consequently to that of thure-pule. 
However, what is important for our research is that both thure and pule - whether the 
door of domos or the gate of Hades - denote a transition. Our analysis is not aimed at 
defining the difference between them. Rather we attempt to displace the analysis from 
. A. 
1- 
- 
une question of difference between one object and another, to the question of 
transition, which we think more relevant in the Homeric text. Indeed, what marks the 
difference of our approach in relation to thurelpule, is that we intend to analyse the 
experience of transition as such, while the conventional analysis focuses on the 
domains separated by the door/gate. 11 Such an approach may well reflect the way we 
think about doors and gates today, and is inappropriate for the analysis of the Homeric 
tenns. 
Benveniste's interpretation that thure is "a term for a material object which 
owes its name to the function which it fulfills" reveals the contemporary conception 
of the door which he maintains. For us doors fulfill a general function: that is, to 
10 The term geographia (yaqpa(pia) 'geography' is not an Homeric but a later Greek term. 
11 S. Goldhill, discussing the "animal-guarded doorways", writes: "The boundaries of the civilized order 
of the oikos are defined in part by opposition to the outside world of the wild, the uncivilized, the 
uncultivated. " GOLDHILL, S., 1991: The Poet's Voice: Essays on Poetics and Greek Literature, 
Cambridge University Press, pp. 12. Although Goldhill. "builds on Redfield's" distinction between 
Nature and Culture (REDFIELD, J., 1975: Nature and Culture in the Iliad. Die Tragedy of Hector, 
Chicago), he is also well. -aware of the inherent restrictions of such interpretative scheme. 
He argues: 
"... how can 'nature' and 'culture' be regarded simply as a 'grid' of oppositions for producing the 
answers to the text's significance? For their construction in the continuing process of reading 
leads 
always to further, constitutive aspects. 'The grid' cannot, finally, exhaust (the reading of) the text. 
In 
other words, treating 'nature' and 'culture' as absolute, predetermined values may undermine their value 
as heuristic devices for the interpretation of the Odyssey. " GOLDHILL, S., 1988: 
"Reading differences: 
juxtaposition and the OdyssýY', Ramus 17.1,1-3 1, pp. 18-19. 
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separate two distinct spaces. We move from one to the other without thinking that by 
crossing them any change of what we call 'ourselves' occurs, for the 'self' is 
considered as an enduring unlocalized category. Even if we have to adapt our 
behavior to the change of location, this change is apprehended as a change at the level 
of appearance, where the split between an outward changing appearance and an 
internal enduring self is not a problem. What occurs during the transition however, is 
never thought of But we need to imagine the consequences that the experience of 
transition may produce lim the context of the Homeric text, where there is no evidence 
for such a concept of self. In this light Benveniste's statement that this notion of the 
door is so "deeply and enduringly inscribed in the Indo-European languages"12 that 
even today we refer to the door as the boundary between inside-outside, may reveal 
repression - inaugurated by philosophy - of the experience of the door, as an 
experience of transition. Of course his assumptions about the inside-outside 
distinction are standard in the way the Homeric terms thure and pule are confronted 
within scholarship. In so far as thure is concerned it is interpreted either as entrance,, 
access, 
13 14 
., or as exit. 
Pule on the other hand is considered - as we have already seen 
- by Chantraine as entrance. This seems like the contemporary separation of exits 
and entrances, or even the division of a door with one wing for entrance and one for 
exit. Such a separation might be interpreted as an attempt to alleviate an ambivalent 
12 BENVENISTE E., ibid. 
13 AUTENPJETH G., 1991: Homeric Dictioncuy, Duckworth, s. v. 0-6pq, and LIDDELL, G. H. and 
SCOTT, R., 1968: A Greek-F-nglish Lexicon, ed. Sir H. S. Jones, Oxford, s. v. a6pa-(ij). 
14 CH'4 
'j, rj-p 'Mj, TE p., op. cit., s. v. %pa. 
Chantraine, who accepts Benveniste's theory writes: "Le radical 
de ftpa ... s'est pr&6 
i la constitution de nombreuse formes adverbiales important, expriment 
notamment I' id6e d' 'au dehors'... Comme dans I' autres langues indo-europ6enes ce nom de la porte a 
forni des adverbes de sens 'dehors'. " 
Tim 
situation, and create a neutral space where points of tension vanish. But there is no 
evidence within the Homeric text of such an entrance-exit distinction and such 
definitions of thurelpule are no more than contemporary projections. We shall argue 
that the ambiguity evoked by the term thurelpule can be detected within the context in 
which the terms occur in the Homeric text. In fact the acknowledgment of ambiguity 
is what differentiates the Homeric experience of thurelpule from the contemporary 
conception of door/gate as functional objects, a conception which represses and 
ignores any signs of ambivalence and contradiction. 
We have already anticipated in the introduction that transition within the 
Homeric experience should be understood as a transition from one category of 
experience to another. But it is necessary to remember that when we refer to 
experience this should be understood as the way the body in its multiple 
manifestations (mental, psychological, corporeal) is connected with whatever 
surrounds it,. where body and surrounding objects inform each other. In that sense, any 
change of experience is a change to the body. This is an important point that marks 
the difference between the experience of the Homeric thurelpule and the 
contemporary conception of door/gate, and also differentiates the way we use the 
notion of transition - as a transition at the level of experience - in our analysis of the 
Homeric terms. 
4.3. THURE - PULE WITBIN THE HOMERIC TEXT 
Thure occurs 15 times in Iliad, and 55 in Odyssey, while pule, 60 in Iliad, and four in 
Odyssey. In the Homeric text, thure (Hpil) - generally in plural"- denotes the 
15 The term appears in the singular form thuren only 8 times, in 0316,453, X155,157,201,258,275,394. 
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'door',, 16 while pule (n-6XTI) - also usually in plural" - the 'gate ). 18 Quite often there 
is a detailed description of the way the door/gate was locked, and also reference to 
parts of the construction such as the threshold and the posts. We would like to make 
two remarks, one in relation to the plural form and another in relation to the name 
attached to both. We cannot decide from the textual evidence if the plural has to be 
understood - as Benveniste suggests - in relation to a fonnal feature of the door/gate, 
namely that they are made from different elements or that they have two wings. 
We have to discard the first because all doors/gates are made from various elements 
but the plural form is not always used. We could always have recourse to Parry's 
theory of orahty to propose that the choice of the specific form corresponds to metric 
purposes. But we have already shown in detail in the chapter on Epos our position in 
relation to the orality-literacy debate. It is quite interesting to note that in two 
instances the same door is in the singular form when closed and in plural when 
opene . 
19 We might say that when the door is closed it is perceived as one piece - if 
we accept that most Homeric doors have two wings, which of course we do not know 
. 
V- - 
from the textual evidence - whereas when it is opened is perceived as made up of 
16 The adjectives attached to it are: phaeine ((p(wtvý) 'gleaming', pukinos araruia (zoictvd); lxpapi)Ia) 
'firmly joined together', eukleis 'close shutting', euerkes (eixpxtr; ) 'well enclosed', pukinai 
(nvicivai) 'firm', kolletai (, coxxqrai) firmly bounded together', upsulai (-bxnxai) 'high', chruseiai 
(Xomiat)'golden'. AUTENREETIt G., op. cft, s. v. Npq. 
17 The term occurs in the singular form pules only twice in E466, H712. 
18The adjectives attached to it are: diklides (Sticki8q)'double-folding', upsulai (f)"lai) 'high', eupoielai 
(6 icotilrat), 'well constructed', puka (x6jax) 'firm', stibaros araruiai (crriPapd)q apapiat) 'firmly joined 
together'. AUTENRIIETH G., op. cit., s. v. xf). %q. 
19 0453-455: The [door] was secured by a single door-piece of pine, and three Achaians, could ram it home 
in its socket and three could pull back and open the huge [bar of the doors] (ftpilv 8, tXc RObvoq ft-tpxý; 
Ej)ATIvO;, / T6v TpEi; gtv ftipomyeoicov AXazoi, /, rpei; 816cvaoiyEaxov geyd, %qv ickqi8a Oup6iov), X394-399: {he 
knocked at) the door ... she opened the 
doors (icivIoct; & ftpqv .... &i4EV Bt 0-6paq). 
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more than one element. Then again, we might note that the singular is used when it 
refers to a closed door, that is, when transition is blocked. But there is another way of 
thinking this through, namely the relation of the plural grammatical form of 
thurelpule and its relation to the experience of transition. Such an analysis can only 
exist as a suggestion for we can not decide definitively on the textual evidence how 
the plural should be understood. 
Gates and doors have always a name, the gates of Heaven, of Dreams, of 
Hades, of Troy, the door of megaron, of thalamos etc. Such names are conventionally 
interpreted as an indication that the door/gate belongs to the specific location that 
confers its name. But the above names evoke categories of experiences and do not 
simply correspond to specific locations, and so we propose a different approach. In 
fact, the name of the door/gate does not indicate the border of a distinct space but 
rather the sort of changes required for the transition, that is, for the change to the 
category of experience that the term thalamos, megaron, Hades,, etc. . evoke. Before 
we proceed to the examination of the terms in their Homeric context, we would like 
to repeat that thurelpule evoke the transition from one field of experience to another, 
and thus constitute the experience of being in a state of change which implies changes 
of the experiencing body. These changes involve the whole phenomenology of the 
Homeric body and include change of status, gestures, body postures, and even change 
ofshape. 
Our analysis of the Homeric text is divided into three parts; the first 
approaches the act of crossing the door/gate and the changes of the body that 
accompany it, the second revolves around the ambiguity produced as an effect of a 
prolonged sojourn at thurelpule; the third examines the devices that control and insure 
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the change from one category of expenence to another. We shall start with the 
implications of crossing thurelpule. 
4.3.1. THE CROSSING OF TBVRF-IPULE AS CHANGE OF EXPERIENCE 
In the contemporary context 'going through' doors/gates is considered as a change of 
place. We go from one room to another within our house, in or out of the house, and 
this has little or no consequences. We open and close these objects, whose 'function' 
is to separate distinct spaces. But for the Homeric Greeks the crossing of thurelpule 
was not experienced as a change of place, but as a change of experience and as such 
had effects on the Homeric body. Though, we shall refer to thurelpule as the place of 
change throughout the text, that place is as co-produced with the specific things called 
thurelpule and hence place and thing can not be separated. To understand the change 
better at the level of experience that the crossing of thurelpule entails we shall refer to 
the Homeric term oudos (ob86q) 'threshold -) . 
20 The etymological connection of oudos 
with hodos (666q) 'way, journey, path, road', pointed out by Chantraine '21 
iS 
reinforced by the description of the gates' construction in H338,435: 
"And let us built into these walls gates strongly fitted that there may be a way though them for the 
22 driving of horses. ' 
However, being on hodos , implies a condition of continuous change. 
The need for 
Odysseus' recognition, upon his return, can be inscribed in the experience of the 
20 The other term Homeric term for the threshold, belos (pqk6q), will be examined further on in the text. 
21 CHANTRAINE P., op-cit., S. V. 686(ý 
22 ý Kaý abTd)V. 8' aiYCOIM n-64W, 1COtAG04EV 
6 &PaPAACCq, / 6(ppa 8' H338-40: r6pYON i)WnXGb; IF DaP Vl*v'rv 
ain6AOv j=nXaojn 686c, e1q. See also H435. 
The term oudos occurs 45 times in the epics. 
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journey as a process of change, for both status and the body. 23 In this way, the 
Homeric expression geraos oudos (yýpaoq oi)86c), in p 196, can be interpreted either as 
'the path', or as 'the threshold of old age', because both denote a state of transition 
and change - that of becoming old. Transition itself is experienced as the stepping 
over the threshold. The above mentioned quotation regarding the gates' construction, 
further instructs us that the epithet eurus (eibp-6q) 'broad, wide' should not be 
understood as a word denoting an abstract concept of width associated with a number 
(i. e. the width of the door is 1.00m), but as a level of experience, where the width of 
the gate is related to the movement of bodies. It is in relation to the body that crosses 
it that thurelpule is experienced as Wide or narrow in a385-6: 
the gates of the house, although they are wide, would suddenly be too narrow as you took flight to 
escape from the forecourt. 
24 
The change of experience that the crossing entails involves the change of social 
status. This social status is manifested through a complex code of body postures and 
gestures, and in that sense we may say that the change of social status involves bodily 
changes. 25 An example illustrates our point. As we shall see in the chapter on 
23 On pelegrinage as a liminal state see: TURNER V., 1990: Dramas, Fields, and Metaphors: Symbolic 
action in Human Society, Cornell University Press. 
24 a385-6 : Td ftperpa, vai ebpka zEp g6X Mvra, / y6yow-t =ivovro 8itic xpoftpo-to ftpaýF_ 
See also T74: 
Hades' house of the wide gates (vbpwrvXtq Wt&rý, &o). The same 'kinesthefic' experience is expressed in 
the use of adjectives related to the height of the door which occur in a number of passages: (DS44: gate- 
towering Ilion (ib-qArokov Tpoblv), Z416: Thebe of the towering gates (lb0=2, ov eqJpqv), 1: 274: and the great 
gateways, and the long, smooth-planed, close-joined gate timbers that close to fit them shall 
defend our 
city (-byqkairE r6kat aavi8Eqr'knirN 6papviai / gaicpai nýEcrroi 9ýewovat eiP6000VrCE1. ) 
25 On the body as a register of the social code, see BREMMER, J., ROODENBURG, H., eds., 1991: A 
Cultural History of Gesture, Polity Press. 
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megaron, the crossing of the door is part of the ritual of hospitality, and entails a 
change of social status. The stranger (xeinos) - whose status is ambiguous while 
standing at the door, being both a potential enemy and ffiend - undergoes a ritualized 
crossing of the thure to erase his ambiguity and consolidate his role as a friend of the 
house, inside the house. The gifts that are given to him at his departure, operate as 
tokens of friendship and alliance, for it is possible that otherwise as he changes his 
role and place, he might become an enemy. The door then is experienced as the place 
of change, where the change of social status is achieved through a complex code of 
gestures and body postureS. 26 It is worth noting that members of the house do not 
have to undergo any ritual every time they cross the thure, for the repetition of the 
first crossing has a decreasing importance. 27 However not all members cross, or are 
related to the different doors of the house in the sarne way, as we shall see below. 
The changes to the body that the act of crossing involves are clearly revealed 
in an extreme case of transition. In the Homeric text the phrase "'to cross' perao 
(imp6m), the gates of Hades" is equivalent to dying. 2' However the condition of perao 
26 For a detail analysis of gestures and body postures in the context of hospitality, see chapter on 
megaron. 
27 From later sources we know that in the context of ancient Greek marriage, the bride has to undergo a 
ritualized threshold crossing in her new home. For A. Van Gennep such a ritual belongs to the "Rites of 
the first time: these rites are simply rites of entry from one domain or situation into another, and it is 
natural that, once the new domain or situation has been entered, the repetition of the first act has a 
decreasing importance. Furthermore, psychologically, the second act no longer presents anything new: it 
marks the beginning of habituation. VAN GENNEP A., op. cit., pp. 177. 
28 E646: but beaten down by my hands will pass through the gates of Hades (ibic tgol 8g7juvra n-6XCtq Xt^8ao 
xEoautv), The Homeric phrase that occurs twice - 4156,1312: 
For as I detest the doorways of Hades 
(gxopoý; Yap got ICEIVOG 60W; Nt^&(o n-OkAlcyt) - is inscribed to the conception of the gates of 
Hades as 
equivalent to death. 
174 
(7cep6w) 'passing through, penetrate, traverse -, 29 the gates, is not the simple act of 
dying. Although Patroklos and Helpenor are already dead they cannot cross the gates 
of Hades. They appear to their companions - Patroklos to Achilles, 30 and Elpenor to 
OdysseUS31 - and ask to be buried. Burial ensures that the body will be transformed, 
that it will become invisible to the living, and this transformation is the condition of 
entering the territory of Hades where invisibility reigns. "The very name of the god of 
the underworld, Hades, kMiq may be an alpha-privative form, from the verb of 
seeing ... idein (t&Iv). His place is that of unseen and the unseeable. , 32 To stay at the 
gate of Hades without crossing it tachista (, r6txtara) 'very quickly' '33 - to be dead and 
still have a body visible in its corporeality even if it be nothing more than a soma 
4 corpse'- implies an ambiguous and intolerable situation. Moreover, the 
transfonnation of the body, necessary for the change of place, does not lead to its 
complete disappearance. Dead people become eidola. They still have the visual 
29 It is worth noting, the etymological connection - proposed by Hofmann - of perao (, cEp&o) with the 
Greek terms: peiro (naw) 'pierce through, poros (ioporg) 'ford, path', porthmos (xopeg6q) 'strait', and the 
Latin portus 'port, door'. HOFNLANN J. B., op. cit., s. v. zdpe). The underline connection between them 
could well be, the conception of water as a boundary. In the Homeric text the river Ocean is the 
boundary between the world of living and the world of dead (oii). On the relation between water and 
threshold, see TRUMBULL H. C., 1896: The 7hreshold Covenant, Edinburgh, T. and T. Clark, pp. 13 5. 
30 T71: Bury me as quickly as may be, let me pass through the gates of Hades. The souls, the images of 
dead men, hold me at a distance, and will not let me cross the river and mingle among them, but I 
wander as I am by Hades' house of the wide gates (06x, 0 ge ftrirftiara ný)Xa; M8ao iwpý0(0. / Týv AE 
EIPY01)(TI XMOti EMOka KU4L6vTwv, / obM pA = gio"fecoat 157cep 7magoio hocytv, / &U' abuo; WAX11gai oW 
cbomkt; Wt8oq &o) 
31 X51: But first there came the soul of my companion, Elpenor, for he had not yet been buried (np&q 
xpXý nnývopoq hkor: v ftaipov- / ob y6p mo tTma=o). Elpenor says to Odysseus in X73-4: and do not go and 
leave me behind unwept, unburied, when you leave ... 
but bum me (gA g' &ickainov &Oa=ov 16v ftioftv 
, ca, ra?, kizE-tv /? xW w icajamai) 
32 DU BOIS P., 1990: Torture and Truth, Routlege, pp. 8 1. 
33 See above note 30. 
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4 aspect' eidos of the living person, although they lack the vital force and the very 
corporeality of the body. 
The importance of the door or gate is constituted by the act of crossing, because the 
crossing implies a change of experience that always involves a change of the body. 
Now these changes of the body give to thurelpule their importance, but bind them 
with a certain fear as well. In fact, the fear refers to the permanent imprint of signs of 
ambiguity on the body - or to what we might call the acquisition of a monstrous body 
- as a result of a prolonged sojourn at the place of change. 
4.3.2. BEING AT TH-UREIPULE: ON AMBIGUITY 
The Homeric text testifies that dwelling at thurelpule generates monstrosity. Thus at 
thurelpule remain creatures with improper bodily forms, or humans in a 'limbo' state. 
These bodily effects of ambiguity are unbearable, and as a consequence, a mechanism 
of control is put in place. Indeed, we shall argue that the Homeric terms thurelpule 
not only evoke the ambiguity that frames the experience of transition but also its 
control. Before we examine the devices of control we shall present the ambiguity 
which - as we have just said - is generated not by crossing but by tarrying at 
thure1pule. 
4.3.2.1. AMMIGUOUS BODIES 
Humans who sit at thurelpule never present corporeal deformities, but both state and 
status have effects on their body. On the other hand, corporeal monstrosity is a 
common feature of Homeric monsters, such as Gorgo, Sk-ulla, or Kuklops. All of them 
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sit either at thure, or pule but in the context of what is anachronistically called 
9 geographical space'. We propose however to call this space, 'the space of narrative' 
- in the sense of the specific narrative structure of the spatial container. In fact, this is 
further evidence that the distinction between the experience of thure and pule must be 
something different from what is commonly thought of, i. e., as a difference simply 
corresponding to the taken for granted domestic-geographic distinction. But we are 
not able to provide an answer on this issue, as we have already pointed out; so let us 
proceed to examine first, what kind of creatures dwell at doors or gates, and how 
ambiguity is imprinted in their appearance. 
The very god Hades does not cross the gates of his territory. He is 
characterized in the text, as pulartao krateroio (madpvxo xpau-poio) 'he who fastens 
the gates firmly. 34 His head is covered with the Aidos kunee (A: i8oq inMqv) 'the cap 
of Hades% which renders invisible the person who wears it. 35 Kunee indicates in the 
text the 'soldier's cap', that can be made of different materials, kunee aigeie ("v&q 
I cayEi, n) for instance, indicates the cap made of 'a goat-skin. ' But, kunee is related to 
the word kuon (idxov) 'dog' and dogs are pre-eminently the guardians of the doors. 
Hades then, as 'he who fastens the gates firmly 5, sojourns at this place of ambiguity, 
covering his head with a dog-skin; the mask of a dog does acquire an ambiguous 
appearance: a human body and an ammal head. Two other creatures guard his gates. 
The dog Kerberos (Mp[kpoq) and the Head of Gorgo (ropyetil icEWXA). Although 
34 Occurs twice, in N415: as he goes down to Hades of the gates, the strong one (F-1; W186; imp 16vra 
=Xdp, Tao 1cpaupoio), and in X277: while she went down to Hades of the gates, the strong one (t 
8' gPij 6; 
Asaao xvýAvtcco lcpc(, cEpoio) 
35 E845. 
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Homer refers to the dog of HadeS, 36 the name Kerberos is never mentioned in the 
text. Hesiod in Theogony (311) describes him as having 50 heads (uvTqKoidq)a), oq). 
Thus Kerberos does not fit into the category of dog, it is a dog-monster. The Head of 
Gorgo is an extraordinary creature, a pelor (n"p) 'monster' with a terrif 37 ying gaze. 
However 
, it is not only the gates of Hades that is a place of hoffor; every gate or door 
is a potentially horrifying place. Skulle and Charubdis safeguard a narrow passage of 
the sea. Skulle - her name is etymologically connected to kuon (icwov) 'dog'- is also a 
pelor (nthop) 'monster. Her extraordinary body is inside a cave while her six heads are 
outside, and at this location of between, at the thure of the cave, she devours the raw 
flesh of her ViCtiMS. 
38 
g85-94 and 118-9 "In that cavern Skulla lives, whose howling is terror. Her voice indeed is only as loud as 
a new-born puppy could make, but she herself is an evil monster. No one, not even a god encountering 
her, could be glad at that sight. She has twelve feet, and all of them wave in the air. She has six necks 
upon her, grown to great length, and upon each neck there is a horrible head, with teeth in it, set in three 
rows close together and stiff, full of black death. Her body from the waist down is holed up inside the 
hollow cavern, but she holds her heads pocked out and away from the terrible hollow ... 
She is no mortal 
thing but a mischief immortal, dangerous difficult and bloodthirsty, and there is no fighting against her, 
nor any force of defense. " 
39 
36 e367-8: [when Herakles] was sent down to Hades of the Gates, to hale back from the kingdom of the 
dark the hound of the grisly death god (Eiq AS&co =Mp-rao xpob=gxgv / ý4 lpýPcK &4owa "va aTWEpob 
m8ao) 
37 X633: and green fear took hold of me with the thought that proud Persephone might send up against 
me some gorgonish head of a terrible monster up out of Hades (tgt & X? ji*v 8h); tpEi, / gA goi rop7Eiqv 
icapakýv 8z ivolo icrk(bpov / t4 'A-i&; xtgW tev &-faiyý Hpavp&F, ict) 
38 g256: right in her doorway she ate them up (aihob S' eiv i "pqa-t icaTjo-O te icEickjy6, rcr, ) 
39 g85-94 and 118-9: NOcE 8' M Dc-6XIq vaict 8cxv6v ýxkajcuia. / t-qq Arot Vo" gtv 6an or"kaicN vvYytXXAq 
yiyvvrai, ai)Tý 8, aýmp- aýAop icax6v- ob& idrir, giv / yqOA(YE-tcv ! Mv, ob& el OE6,, - &vc-tdcutc. /Týq Ami n68F-q ciai 
&U(h&jca xdvW'r' &OPOI, /94 M'd Oi &Ipai lwplgAiceEr, && ticdaTq / agEp8aVq icapakA, & &, cpiacoiXot 686vrcq, 
/ xuicvoi jccci Oapftq, Z4101 gtkavo; Oavdroto. / gtaaq Ov rE icadrdt axcioi)q icoikoto Wuiccv / 4(o 8' t4lcXci 
ICE(Pax6c; 8CIVOiO ftptop(n)... A UTOI Ob OvnTl, Uk WdvaTov icaic& tart, / 8ctv6vr'4yccVovw ic(Xi (Aypiov ob& 
gaXq-r6v. 
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Kuklops (K, 6xX-wxV) 'he who has a round eye, ' is another pelor (namp) 'monster ,5 40 
who sits at the thure 41 of his cave to prevent the escape of Odysseus, who blinded 
him and made him powerless. In the Iliad, at the gates of the camp of Greeks, two 
fighters, sons of Lapithai, resist the attack of the Trojans. 42 However they are not 
ordinary humans. Lapithai fought and defeated the Centaurs, creatures that are half 
horse and half human. 43 In the Homeric text Centaurs are called ((Mpaiv 6pF-ox0otat) 
'wild beasts of the mountains'. 
44 Moreover, the name of one of the Lapitliai is 
(AEov, Mcc) lion'. 45 
It is only at gates, doors and passages of the unknown and fictional territory of 
r. geography A6 that extraordinary creatures dwell and it is clear that the fear does not 
refer to what lies beyond the gate, the door or the passage, for the danger is always at 
A. 'I- I 
uns place of transition, which should consequently be crossed quickly. Moreover, 
each of the above 'in-between' creatures is UnIque as it is related to the experience of 
40 1428: the monstrous Cyclop (K-&Xi9V... 71ýxfqp) 
41 1417: and sat down in the entrance himself, spreading his arms wide (ai)T6; 8' eivi ftpnai icaotým xcipE 
IMT&YOU-0 
42 M127: since in the gates they found two men of the bravest, high-hearted sons of the spear-fighting 
Lapithai (tv & ný6kqa i N' &vepa; F-T)pov dpimou; ho lot; ftEpftgOD; Aanlftav a! Xgqr&9v) 
43 "The Centaurs were beings on the threshold between human and equine nature; they marked the limit 
between animal and human being, between anthropos and therion. The Centaur appears first on Kassite 
boundary stones as a guardian of limits. " DU BOIS P., 199 1: Centaurs and Amazons: Women and the 
Pre-History of the Great-Chain ofBeing, University of Michigan Press, pp. 27. 
44 A268. "Pherl ther (q4p / 0Ap) means a wild beast, but indicates any monster, such as Centaurs (Hom. ), 
the sphinx or the satyrs". See HOFMANN J. B,, op. cit., s. v. oAp. Dogs in Homer are called thereteres 
("pqThpe; ) 'hunters of the wild beasts'. The ability of hunting is never apart from the ability of the 
hunter to share the attributes of his victim 
45 M130. 
46 On geography as fiction see RONEW, J. S. 1992: The Edges of the Earth in Ancient 7hought: 
Geogrzwhy, Exploration, and Fiction, Princeton University Press. 
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the place it dwells. Their very presence at pulai (or thure of caves) expresses the 
ambiguity and the fear en-framing the experience of transition. This ambiguity gives 
shape to their bodies. The continuous movement of the snakes on the head of the 
Gorgo, or the many heads of Skulle and Kerberos marks the continuous, unpredictable 
and fearful change which occurs at the point of transition. The acquisition of a body 
'in-between'. a monstrous body, is the result of dwelling in a place of transition, of an 
'in-between'; a place where categories of species roles are no longer distinct. 47 Given 
this, is it possible for humans to dwell at thure or pule, and with what consequences? 
As we shall see, humans can stay close to the door/gate, but very rarely do humans 
remain eini thuresil eini pulesi (etivi Kpq(yt/Ft'vi mWicrt) 'at the door/at the gate', at the 
very point of transition, and if they do it Involves an ambiguity of his/her state or 
status. 
In 8809, while Penelope sleeps and dreams, she stays at the gates of Dreams. 48 
In the Homeric text sleep is very similar to death . 
49 It is a condition of 'in-between 1) 
life and death. The body of the sleeping person lies motionless and shares features of 
both a liVe 'body' and that of a soma 'corpse. Penelope is not just sleeping but 
dreaming as well. We should not think of dreaming as just a 'mental' activity for as 
we have argued, we can not project our dualistic distinction between mind and body 
47 R- Brilliant writes: "The hybrid monster exemplifies the very fact of the transgression of boundaries, of 
a transition not yet accompfished, stifl frozen in place, and, as such, even more to be feared because of 
its palpable deformation of the natural categories of being. Whether such creatures are born monstrous, 
as was the Minotaur, or subsequently made that way through magic, they retain the power to shock us, 
to shake our sense of what is right in the world. " BRILLLANT, R., 1995: "Kirke's Men. Swine and 
Sweethearts", The Distaff Side: Representing the Female in Homer's Odyssey, Oxford University Press, 
pp. 168. 
48 88M. Penelope, sleeping very sweetly in the dreams' gateway (rIqvrX6iwt(x, Aft g6cka icwhaomy' 
6velpetnal n-64'a-tv) 
49 Sleep is the twin brother of death. 
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back onto the Homeric Greeks. Dreaming was understood as an action of the body. 50 
This reinforces the experience of a sleeping and dreaming body as a body with 
ambiguous features. A body 'in-between' action and death. Being in this state of 'in- 
between' Penelope dwells - not metaphorically but literally en oneireiesin pulesin 
31 Oneiron (tv 6vFtpEbj(ytv m6knotv) 'at the gates of Dreams - evoking the 'in-between' 
location of the gates. 
In p530 the suitors are sitting at the door of Odysseus' palace .51 
Their social 
status is ambivalent. Awaiting Penelope's decision that will make one of them a 
member of the household, they are all in a status of transition. Each one is a member 
of his own oikos but they all come to eat at Odysseus' house without having yet been 
accepted as friends of his oikos. Their position at the thure thereby expresses the 
ambiguity of their status, which is invested with anxiety. Penelope characterizes them 
as the are (6cpA) 'curse' of her house. 52 When Odysseus arrives, he dislocates them 
from the thure, and traps them inside the megaron, where megaron is not just a room 
of the Homeric house but a term that evokes the experience of controUed 
transformation; he closes the doors. 53 The whole fight with the suitors takes place 
50 A- Amory also relates Homeric dreams with action though in a different way, when she writes : "In 
Homer dreams are regularly omens demanding some action. " AMORY A., 1966: "The Gates of Hom 
and Ivory", Yale Classical Studies 20, pp. 3 0. 
51 p530: these people sit by the doors and play their games (o6Tot 8' ýt N"(Tt iccc(Mgevot hviado%v) and 
also x344: and there in front of the palace gates they held an assembly (xPonapox0c ftp"v mpi&ovro). 
52 
p538. 
53 A closed door entails always already the possibility of the opening. It never establishes a defmitive 
distinction between spaces. It provides security and danger at the same time. It would be interesting 
however to analyze in detail the consequences that the closing or the opening of the door has in relation 
to the experience of transition and not in relation to the separation of spaces, especially because the 
locking of the doors is mentioned quite often in the Homeric text. This could also throw light on the 
issue, discussed above in this text, of the plural grammatical form of thurelývle. 
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about the thure. Yet it is Odysseus this time who stands in front of the closed 
54 doors 
, strong, fearful and still in an ambiguous status. He will remain there as long 
as the fight continues and until his role as the master of the house is restored after 
killing the suitors. 
Like the suitors, another ambiguous category is that of beggars who are also 
located thuraze 'at the door'. 55 Even when accepted in megaron they sit on the 
threshold facing towards the interior. 56 We shall examine in more detail the category 
of beggars and their social status in the chapter on megaron. 
4.3.2.2. AMBIGUITY AND POWER 
One important attribute of ambiguity is power. In B788 old and young men are holding 
an agore (6-top7l) 'assembly' at the doors of Priam. 57 This passage seems 
54 In the following quotes Odysseus gives instructions for the closing of the doors, as this is the most 
important part of his plan: (p236: bar the tightly fitted-doors that close the hall (ick*cra-L gey6cpoio ftpccq 
ruic tvd)q dpapiAccq), (p24Q your task is to make fast the courtyard door with the bolt, and tie the fastening 
quicklyuponit icXTPi, 0ofi)q8'ba8co-g6v The suitors wintry to 
remove him fi7oin the doors: X76: try to push him back ftom. the doors and the threshold (EI id giv Oi)80i) 
an(baogEv h& (h)p6iov), x91: he might be forced to give way fi7om the doors (EI =bq oi 04eic Oup"v), X107: 
while I am alone, they might force me fi7om the doorway (jtý g'6uwicivjawax ftp&ov gobvov 96rra). In sum, 
the whole fight between Odysseus and the suitors as described in (pl26-399, evolves about the doors. 
'5 Note that thuraze is always translated as outside by Lattimore z276: if they drag me by the feet through 
the palace to throw me out of it (8id Mga =&ov 9kimai %paýe),, r68-9: Take yourself out of the door, you 
wretch, and be well satisfied with your feast, or you may be forced to get out, with a torch thrown at 
YOU (6ýu' ý4FIOC "PaýE"r&%av, K(Xi 8CCI'r6s 6vqao- A r6cx(x rai 8aVp OF-PXqgtvos dlaoa ftpaýE), W79: will you 
take yourself outside? (obic ý4Exaoa a6paýE). 
56 p339: he sat down then on the ashwood threshold, inside the doorway (%F, 8' fti "Xivou o1b8ob hmorft 
ftp6mv) 
57 B788-9: these were holding assembly in front of the doors of Priam gathered together in one place, the 
elders and the young men (ol 8' &yopdq Uy6pEwv fti TIPIdgolo "P'001 / ndcvw; 6gTj'tEPft-q hgtv W01 ý& 
ytpovTEG), also H345-6: there was an assembly ... 
before the doors of Priam (&-yoo y&ET'.... zapa HP14010 
"P'nal) 
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contradictory, but the door is the place of contradiction. In the passages previously 
examined, it is obvious that the presence of extraordinary creatures at this location is 
evidence of the fear of the ambiguous status (or in a terminology of ritual, a liminal. 
role) which attaches to this place of transition. But what is fearful is also powerful. 
Whoever can remain at the condition of 'between' acquires power. One aspect of this 
power is the power of speech. In the Homeric context it is the agore at the door, in the 
context of Athenian democracy the actual bema (p, ýga) 'a pace, step, footstep, a place 
to set foot on. ' at the agora, where the speaker stands in order to address his audience. 
Both Athenian bema (Mga) and the Homeric belos (MX6q) 'threshold' stem from the 
verb baino (Paivw) 'to go, walk, step'. Of the three Homeric references to belos, two 
depict Zeus exercismg his power. He stands on the belos of his palace in Heaven and 
throws other gods down to the earth. 58 In the third, the goddess his stands at the belos 
of the god's Zephyros palace to announce a message. 59 All ftee passages 
communicate an experience of belos as the location - where location is co-produced 
with the thing, in this case the threshold - of power and speech. 
Indeed, power can be related to the capacity to construct a door or a gate. The 
difficulties of making doors and gates require special skills in order to balance the 
weights and make the door and thus the whole structure stand. Stathmos (maOg6q) is 
both 'the weights in balance, ' 'the posts, ' and 'the shelter for men and beast. ' Being a 
key point of the whole construction, the door is the object of 'special care',. 60 and is 
58 A591: he caught me by the foot and threw me from the magic threshold (Oiw xOMC, Tvray6)v &x6 pqx0i) 
OF-onEoimo), 023: throw him from the threshold (Oinraoxov Teray& &10 011koib) 
59 T201-4: 11iS stood on the stone doorsill ... and spoke 
her word to them (Woum & 71piq fttm PqXýp ki 
XIO&P ... ulxe 
& RbOOV). 
60 In the text the reference to the construction of the door is repetitive. The carpenter, the material and 
the mode of construction are mentioned: p340: the doorpost of cypress wood, which the carpenter once 
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considered as an element, the foundation of the house. In the Homeric text 
Agamemnon expresses his wish to sack the city of Troy, by saying that he Will set 
light to the door of Priam's palace . 
61 This association between the master of the house 
and the door of the house was quite usual. 62 If staying at the door is dangerous for 
others, the master of the house exercises his power there, by being at the strongest 
part of the house. The door where agore is held in the Homeric text is not any door, 
but the thure of Priam, the king of Troy. By staying at his door Priam is doubly a 
master: master of the house, master of the city. 
In two instances in the text, the door/gate appears as simultaneously the locus 
of power and ambiguity and is split into two distinct doors/gates. The door/gate of 
power and the door/gate of ambiguity mark the status of those who cross them. In 
v109, the cave of the Naiades in Ithake has two thurai with different entrances, one 
had expertly planed, and drawn it true to a chalkline (, mmopii) ic-oicapimimp, 5v nam dicwv 4&; aF-v 
ktoTag&aS icai k7ci orcdOpIv lftvF-), (p43: she had come up to the oaken threshold, which the carpenter once 
had expertly planned and drawn it true to a chalkline, and fitted the door posts to it and joined on the 
shining door leaves (crb86v TE 8pvtvov npooEMOF-'ro' 'r6V I=F- r&TWV 4&YOF-V ftlarccovw; icoci fti O-C60411V 
101)VEV, tV & CFWOýWb; &PO-E, ftPCC; 8' WO'nICE qKXE W4), BE 167,338: Hephaistos closed the leaves in the door- 
posts snugly (7H(pauno;, n-mcivix; & ftpcc; araogoiotv bMpaq We should also relate to that the myths of 
human sacrifice at the door to secure the foundation of a construction. See TRUMBULL H. C., op. cit., 
pp. 5 3. 
61 B415: lit the castle gates with the flames' destruction (icptuat & =pd.; Woto "Perpa). 
62 "The gates are equivalent to the power of whose are within the gates. Thus also, when the overthrow 
of a city is foretold in prophesy, it is said, that 'the gate is smitten with. destruction, " TRUMBULL H. C., 
op. cit., pp. 15. The identification is common in different cultural contexts: Jesus' identification with the 
door as a locus ofjustice, and the 'Ifigh Gate' denoting the Sultan as judge at the gate of his palace. It is 
also worth noting the power of the heroes who are able to stay at the door/gate, to confront and destroy 
the monsters, i. e. Herakles, Perseus etc. We might also interpret the contemporary marks of individuality 
at the door - the most common being the inscription of owner's name - as a sign of 
identification 
between the owner and the main door of the house, where it is the ownership that confers the power. 
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for the powerful mortals and the other for immortals. 63 While gods may retain their 
powerful status when crossing the door of a divine cave, mortals cannot enter it 
without experiencing fear. In a different context , in v109-12, Penelope describes the 
distinction between the two gates of dreams, a distinction further accentuated by the 
use of different materials for their construction: 
Stranger, truly dreams are by nature perplexing and full of messages which are hard to interpret; nor by 
any means will everything [in them] come true for mortals, For there are two gates of insubstantial 
dreams; one [pair] is wrought of horn and one of ivory. Of these, [the dreams] which come through [the 
gate of] sawn ivory are dangerous to believe, for bring messages which will not issue in deeds; but [the 
dreams] which come forth through [the gate of] polished hom, these have power in reality, whenever 
any mortal sees them. 
64 
Thus staying eini thuresileini pulesi (F-ivi KpIlOt/elivi IN)XII(YO, should be not 
understood in a purely topographical sense. The 'phrase' also evokes a specific 
'status' acquired by those who sojourn in this place. But we need always remember 
that this occurs not because thurelpule constitute a specific location, but inasmuch as 
they are experienced as things which are co-produced with their place (in the sense of 
chore) and which generate specific identities within the bodies that are related to 
theM. 65 This enables us to understand why thuraze (ftpaýF-) should not be translated 
63 v109-12: It has two entrances, one of them facing the North Wind, where people can enter, 
but the one 
towards the South Wind has more divinity. That is the way of the immortals, and no men enter that way 
(8-6(o & Te oi ftpat elaiv, / at gtv icp6q Bopgcco jorratoccrai &vOp&xot(Ttv, / oci 8' (XIL np6q 
N6W0 60i OE&Mpar obu 
rt Kef" / &v8pEq krtpXovTa t, &XV 60avdurew 686q tanv). 
64 
T562 -4EW, h Toi gtv 6veipoi 
btgftavoi hicpIT641)001 / yiyvov-c', oi)Uvt ndtvw u4iETal dvepdmlal. / 
801ai y6tP 
TE xf)xal &RF-VqV(0V EiCAV 6veipm. / ai gtv yixp KEp&(Tax Tere6X(nat, (xi 8' 
Wqxm. / T(ov ol g1v jc' Wwt 8t6c 
icpicnob W(pavro-;, / oi 0' t4(paipowat, gim' 6acpdavToc (p4pov-TE; - / ol 
& bid 4E(yT(bv rEp&ov Wexyx ftpocýE, / oi 0' 
gTogot xPocivol)(YI, PPO-COV &rE IC& TISIftrat. The translation is by AMORY A., op. cit., pp. 3 1. 
65 Unfortunately, this awkward sentence will re-appear in the text. If the reader can overlook this 
awkwardness, the formulation is directed towards: 1. Distinguishing between 
being produced by 
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in a simple topographical sense - as Benveniste suggests and other scholars accept, 
that is, as 'outside'. The term occurs in relation to the house, 66 but also in different 
contexts such as the holes of the axes,, 
67 
a shi P, 
68 body '69 river '70 and the sea . 
71 It iS 
the last instance that Benveniste uses as an example to reinforce his arguments about 
ý 72 the thure and the concept of 'outside . We are not necessarily proposing a different 
translation, since our language probably does not posses a term that corresponds to 
the Homeric experience of transition, as described in this chapter. But what thure and 
thura.: e have in common is that both evoke the experience of transition within the 
Homeric text. This is true; however they differ because thure evokes the experience 
of a specific thing we call 'door' from which thuraze appears - at least in the 
quotations that do not refer to the house - dissociated. To think both thure and 
thuraze only through the concept of 'outside' would be to erase any trace of the 
experience of transition and with it anxiety that crisscrosses the Homeric text. 
location and coming into being as co-existent with place and thing, 2. That the experience influences the 
identity of a body which falls within the relation. 
66 ý53 *& ftpaýE tpXoOvq).., i4I8 0 Ttvdt mu gvr'6ecrm ? Apoi cyreiXorra ftpaýe, 1444 ýaroqE ftpaýe, -t461 ztpm 
ftpaýe, g254 9pptWE ftpaýE, o62 Pý & ftpaýE, x276 m&av OLKwt ftpccýE, (Y386,9299 8t6c icpoftpoto Npaýc, -r68-9 
14E)LOE ftpaýe 
... F-Ilo-Oa 
ftpaýe, T566 ZkOmut ftpaýe, v96 "xE Hpaýz #pwv , 
W79 Obic t4ciaoa %paýF,;, (P90 hý 
ftpc(ýE ickaimov t4cWvu, E415 P11 & Npaýe, o451 &ga rpoX6(ovra ftpaýe, X375 ibt, -E?, 06vTF-; gey64xav ýýEaOat 
ftpaýc tic y6vov Eiq ai)?, Av, o465 86pov t4Vc ftpaýz, 061 86go-o ticxtgWaaft ftpaýe, W67 ro!; 4Ftgt Hpaýp-, 
X456 rai 8'9(p6peov 8"ai, Tiftcyav & %pccýE, (p387 t4 obcoto (Dtlofttoý &XTo ftpaýE Q572 rIqW&qq Wobcoto Vwv 
6)ý ZaTo ftpaCE, 129 8gwi 
... 
&& ftpc(ýC Mpagov. 
67 
(p420-3: hicE S' 6to-r6v / &vTcE rvvk)mc6gEvO;, =VICEWV S'Oi)IC ýgPPOTE X&VUOV hcpdym; GTEOXIýC, 816t 8' &WEEptq 
hkOF- ftpaýE 116; XakicopapAq 
68 YA47: oi)& ftpaýe ET(ov t4itvat 
69 E694 :& 8' &pa 01 glipob 86p-o "iX tvOv &OF- ftpaýe 
70 
(D29: mTquoio.. Tabý t4AyF, ftpaýE, qM7 
71 11407: ! Xftv tic 7c6vToLo ftp4F-, e410: U6ý icokiolo 
72 To rehearse briefly his line of thought: if in the above quote thuraze can only be translated as 
'outside', given the linguistic relation with the word for the door, thure was also conceived as 'outside'. 
See above pp. 16 1. 
Thure - Pule 186 
4.3.3. HORMAND HORAN: 'TIMEAND'SIGHTAS CONTROL MECHANISMS 
The experience of transition that thurelpule evokes induced a double anxiety in the 
Homeric Greeks. One the one hand - as we have just showed -a prolonged sojourn at 
the door/gate generates a fearfid ambiguity. On the other hand, there is an anxiety that 
crossing of thurelpule will not result in the appropriate transforniation and that this 
will destroy the established order of experience named thalamos, megaron, Hades, 
etc. Homeric Greeks responded to this double fear by setting up mechanisms of 
control , in order to guarantee the appropriate passage. These mechanisms involve the 
experience of 'time' and 'sight'. It would be interesting to analyse the general relation 
between fear and ambiguity in the Homeric context, but this is beyond the scope of 
the thesis. We will restrict ourselves to examining the specific mechanisms whereby 
ambiguity is eliminated, at least as this is presented in the text. 
The mechanism exists as what might be described as a 'compression of time, ). 
Thure and pule, being 'places' of transition, must be crossed quickly. In receiVing the 
73 
stranger, the host quickly approaches the door as soon as he sees him. In (X 1191174 
Homer explicitly states that it is improper to let a visitor wait at the thure, detha (8ij0d) 
'for long'. In other passages verbs used to denote the crossing of doors75 or gates, 
76 
73 ý34: came hurrying to him across the porch (hroin' btvd np6ftpov), 837: the men hurried through the 
hall 
I (jLýy(xpoxo Wamuno) ic230,312: at once she opened the shining doors, and came out (cctxv' t4EXOobaa "PaG 
64 (P(W-Lvd; ). 
74 al 19-20: [Telemachos] saw Athene and went straight to the 
forecourt, the heart within him scandalized 
that a guest should still. be standing at the doors (rFijVg(xxNj eiat& AoAvqv, / Pý 8' ioi)q xPo"Polo, 
VqW(YO-AOIj 8' tv i ftpb / 4F-IvOv &nod "P'nCy tv &PF-M6RF-v) 
75 9387: Philoitios sprang to his feet and went outside the 
house (94 olicoto (DiXoirto; &XTo ftpccýc), Q572: the 
son of Peleus bounded to the door of the house like a lion (nqXd, &q; 8' obcoio X&v * 
&Xro ftpaýE), o191: 
drove them out the front door (9Lxaav xpoftpoio), 0123: sprung up and out through the 
forecourt ((ýpm 
WIC Xpo"Pou). 
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underline this speed: seuo (a6w) 'set in violent motion, chase' / elauno (aaý)wo) to 
thrust, drive through / ornumi ftwop) 'rouse, spring up' / allomai (&Uogat) 'leap, 
spring' / memaa (gtg(m) 'press forward, eager, quick'. Because crossing of the 
threshold should be quick, we can refer to a 4: compression of time', which operates to 
speed the transition and thus minimize the ambiguity and fear that accompanies it. 
However, it should be remembered that Homeric experience of time does not easily 
fit our concept of time, that is, a thing which can be divided into units of 
measurement. By contrast, the Homeric experience of time as the term hore (6)pq) 
indicates, is related to the 'right time' within something occurs. It is illuminating that 
the Horai (70pat) 'Hours', the personification of hore, are the guards at the Gates of 
Heaven, whereas these Gates are automata (ovk6gara) 'they move of themselves'. 77 
Thus a repetitive - always the sa-me - opening and closing of the gates is achieved 
through a mechanical device which controls the time of crossing and eliminating - 
or we might better say repressing - any fear of ambiguity. 
We might as well say that the 'compression of time', manifested at the 
thurelpule, announces a compression of 'space', in the sense that the experience of 
being at the door/gate is virtually elirrUnated. An example comes from the myth of the 
Labyrinth. The space of the Labyrinth is the experience of ambiguity and anxiety that 
the prolonged crossing of the thurelpule produces. Moreover, two ambiguous 
76 B808: all the gates were opened and the people swept through them (icaacu 8' 6jýýrro n6kax, & 8' 
ý, amno 6 xabq), Hi: Hektor the glorious swept on through the gates (ZDVwv 4tomm (Pai8iROq 'EKTWP), X413: 
storming out of the Dardanian gates (t4awv gzgwima =X"v Aotp8avict(ov). 
77 E749-51,8393-5: and moving of themselves groaned the gates of the sky that the Hours guarded, those 
Hours to whose charge is given the huge sky and Olympos, to open up the dense darkness or again to 
close it. (aim6gara-L & n"Okax Olcov obpavof) &q 9xov 12pat, / Tfiq ftiTftpa=ai plyaq o1bpambr, Mki)gic6qrE / ýgkv 
&V(XIC), IVal =XIV6V V&M hS' bC'LOF-IVaI) 
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creatures are related to it, a woman, Ariadne, and a monster, the Nfinotaur. To return 
to the Homeric text, we may note that to compensate for the compression, another 
cspace' in front of the door has been developed. In the majority of Homeric passage 
related to thure, action 'takes place' at the prothuron (np6ftPOV). 
78 Benveniste argues: 
"... On the other hand, the material sense of *dhwer- is reflected in certain ancient derivatives connected 
with architecture, like Greek pro-thuron (xp6ftpov) 'vestibule' (literally what is in front of the door)', 79 
However, prothuron should not be understood merely in relation to architectural 
topography. The term does not signify simply the 'space before' the door, but evokes 
the anticipation of the experience of the thure. Prothuron evokes a state of 
preparation for the changes that the crossing necessitates. To insure the change, a 
mechanism of control is set up, which includes mainly horan (6paq a visual activity, 
the guarding of thurelpule. The already established relation of the Homeric 
experience of vision with ambiguity and aggressiveness not only establishes vision as 
an appropriate mechanism of control, but generates its 'disembodiment' as well. This 
disembodiment of vision is imprinted on the configurations of the thurelpule. 80 Every 
door/gate has two surfaces with different configuration, for the crossing is done from 
both directions, and the changes required are of a different kind. Between these 
78 It is worth noting that: "... tragedy happens in a prothuron, a space before a door. The characteristic 
tragic settings is some kind of boundary, usually a gate or door ... and stage action often 
focuses on the 
door" PADEL, R., 1990: "Making Space Speak, " Nothing to Do with Dionysos? Athenian Drama In Its 
Social Context, eds. J. Winkler, F. Zeitlin, Princeton University Press, pp. 355. 
79BENVENISTE, E., op. cit. pp. 256. 
80 This category of the disembodiment of vision is spell out in more detail below, on section 4.3.3.2. 
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different 'facades 81 there it is the 'collapsed space -)82 of the transition. In the 
Homeric text only one 'facade' is usually described, that which we might call 
'entrance', because it involves the direction of crossing that necessitates major 
changes, and it is this the very same surface that becomes the site of 'disembodied 
vision'. 
Let us see now the description of such a surface, the king Alkinoos' palace 
main door, so vividly presented in the Odyssey. Because this is the door of domos, 
the description refers to the surface facing towards the 'outside' which should be 
experienced as 'entrance' for the visitors. 
118 1-94: But now Odysseus came to the famous house of Alkinoos, but the heart pondered much in him as 
he stood before coming to the bronze threshold. For as from the sun the fight goes or from the moon, 
such was the glory on the high-roofed house of great-hearted Alkinoos. Brazen were the walls run about 
it in either direction from the inner room to the door, with a cobalt fheze encircling, and golden were the 
doors that guarded the close of the palace, and silver were the pillars set in the brazen threshold, and 
there was a silver lintel above, and a golden handle, and dogs made out of gold and silver were on each 
81 In Roman times Janus, the god with the double face was a gate-god, see TRUMBULL H. C., op. cit., 
pp. 97. 
82 In contemporary horror films, from this col. lapsed space of the threshold extraordinary creatures come 
into the world. It is also worth noting that the door, sight and monsters are related in films of this genre. 
C. Clover writes: "[In] Cronenberg's Scanners... Revok... drills a small hole in his forehead, just at the 
bridge of his nose, to let the 'people' out, and then covers it over with a bandage on which he paints an 
eye. A 'door, ' he explains to Dr. Ruth, 'I put an eye on the door so they won't know it's a door, and 
they can't get back in because they see the eye. ' What appears to be an eye, in other words, is in fact a 
mask-and not only a mask, but a secondary, counter defective mask, designed and installed after the fact 
to protect a natural and original vulnerability. ... 
To keep... [the 'people'] out, he must establish an 
appearance of awareness and vigilance (the 'eye'). Thus is established the notion of seeing as a weapon- 
awareness as an aggressive tool. Revok the monster scanner, using the 'eye' in his head to control and 
destroy others. " CLOVER, C. 1992: Men, Women and the Chain saws: Gender in the modem horror 
film, BFI publishing, pp. 192. 
q'IL. 
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side of it, fashioned by Hephaistos in his craftsmanship and cunning, to watch over the palace of great- 
hearted Alkinoos, being themselves immortal, and aH their days they are ageless. 83 
Odysseus has only one choice in front of this glorious entrance: to cross it quickI Y84 
and unseen, for else he will be subjected to the laws of hospitality. 85 Athena wraps 
him in a deep MiSt86 while he is passing by the Phaiakians to reach the queen. 
However, he can cross the threshold without being seen in the first place, because the 
guards do not see him. Silver and golden dogs phulasso (qWdoo(o) 'watch over' the 
palace. They are phulakes (oXaiceq) 'guards', whereas 'real' dogs are thuraoroi 
(E)-opmpoi) 'guards of the thure. The very fact however that silver and golden dogs can 
substitute for live ones is a result of what we calling the disembodiment of vision. 
Before elaborating these issues we shall present the different kinds of watching over 
the thurelpule in the epics. 
In the Homeric text four terms are used to denote the guards: thuraoros (Ovpawp0q) 
c guard of the thure', pulaoros (=Xa(op0q) 'guard of the pule', phulax (0), a4) 'guard', 
83 
'981-94: ain6p 'O&w(YEbq / AkicIV601) ICP6ý &*cw 1E xkuT6; xokýA U ot ichp / 6pgatv' icrraggvq), xpiv XWxEov 
oi)86v fido0cet. /* zEydp h6dov alykq aýxv hý aE), Avq; /8*a KaO'i)xppc(pk; gEyctXA-ropoqA), Ktv6o-to. /XdXKEoi 
gtv y6cproiXoi tXq)dar' Ma icai Ma, / t; gvX& t4 ob&ý), impi OptyO; im4voio; / Xpýxxtai & ftpai nmictv& 
86ýwv &r6; ftpyor / 6py6peot M cna%wi kv XaA. IC&P faTCE(YaV oi)&P, / z(PYf)PE0V 8' &P, ibIMP0.6plov, xpvaýq & 
icopdwq. / Xooeot 8' 6c6Tcp0E icai &pyf)peot r6vF-; houv, / obq 'H(patacoq ftT04 18vinat xpomi&(Yat / &0ga 
(ptAaa&Wv(xi geyakAropoq Aliciv6o-to, / &0(xv6wuq 6wet; icai 6CYAp(K hRma idvroc. 
84 T1135: lightly {quickly) he stepped over the threshold and went on into the palace (Icapxaxige)ý blckp 
Ob&V ýAAOETO &*cvvo; Elow). Lattimore translates karpalimos as 'lightly', but in fact the term has the 
meaning of 'swift, quick' and it is used as an epithet of feet. 
85 See chapter on megaron. It is interesting also to note "... the custom in Greece of welcoming a victor 
in the Olympian games into the city through a breach in the walls, instead of causing him to enter by the 
gates, with its implied subjection to all the laws of hospitality. " TRUMBULL H. C., op. cit., pp. 7. 
86 
q 139-4a but now long-suffering great Odysseus went on through the house, wearing still the deep mist 
Athene had drifted about him (ainhp 6 Oil 8th &4La icokiýTka; 8! oq Xkocruebq iwUýv qp'4(ov, Av oi impiXemv 
AOAvTl). 
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and skopos (ox=6ý) 'watcher'. Each of the above terms differentiates the guards not 
only by the places they guard, but also by the senses through which they perceive 
when in action. With the exception ofphulax the other three are related to sight. 
Thuraoros (ftpaw6q) is literaRy he who horan (6pav) 'watches' over the 
thure. The term occurs only once in the text (X64) and refers to the dogs. But, the fact 
that 'ra newly arrived stranger confronts a guard dog at the door")87 and nobody else, is 
evidence that only dogs were regularly employed as guards en protesi thuresin (6 
np&rqoi Hpijoiv) 'at the first door' of the house. The ambivalent role of the dog as 
faithful but possibly hostile to its master situates it at the thure. Priam denotes this 
fear when he says: 
X66-71: "my dogs in front of my doorway will rip me raw, after some man with stroke of the sharp 
bronze spear, or with spearcast, has torn the fife out of my body; those dogs I raised in my halls to be at 
my table, to guard my gates, who will lap my blood in the savagery of their anger and then he down in 
my courts. " 
88 
87 "This motif occurs five times in the Odyssey in a variety of forms ... The 
immortal gold and silver dogs, 
the work of Hephaistus, that guard the palace of the Phaeacian king Alkinous M91-94)... The eerie 
reception of Odysseus' men by the enchanted wolves and mountain lions surroundings Circe's palace, 
which fawn on the men and wag their tails at them like dogs greeting their master (IC212-19)... The four 
dogs of Eumaeus, which like wild beasts, attack Odysseus and force him to sit helplessly on the ground 
(ý21)... Later upon the arrival of Telemachus, these same dogs do not bark but with fawning and tail- 
wagging welcome a master whom they recognize (m-io)... [while] these same dogs, upon the arrival of 
Athena, cower, with a whimper, to the other side of the steadying (x162-63... Odysseus' reception by his 
old dog Argus (p291-327). " REECE, S., 1993: The Stranger's Welcome: Oral theory and the Aesthetics 
of the Homeric Hospitality Scene, The University of Nfichigan Press, pp. 14-5. 
88 
X66-71: (xk6v 5'&v r6gar& ge i6veq xpdMa-t %Maiv Aogqmai tpý6ouatv, tni id -r-tq 64ift XaXico) / r6ilia; ýt 
pa). &v AEO&v tic ei*v gkuat, / ob; Tp&pov & m4potat -rpaiwýýaq ftpawpof);, / oi le tg6v alga iu&TEq 
&xf)0(Y0VTE; IcEpi ftp4) / 'Cricov'r, & xpoftpoia-t. 
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For its savagery the dog is considered an ambivalent animal, characterized as lusseter 
(Xwyoq, rýp) 'one who rages'; a term related etymologically to lukos (mwoq) 'wolf' the 
(. symbol' of blood-thirstiness in the text . 
89 The ever present possibility of becoming a 
wild beast again - even though the dog has been tamed and rendered obedient to his 
master - invests the dog with ambiguity, 90 and puts it at the door. Odysseus addresses 
the suitors - another ambivalent category - as 'dogs'. 91 In the text, the term dog also 
denotes shame, and is mainly applied to women. 92 In )A41-56, the ghost of 
Agamemnon - killed by his wife - advises Odysseus not to share with his wife 
everything he knows. "Tell her part of it but let the rest be hidden in silence, -)-)93 for, 
he explains "there is no trusting in women. ). )94 In this phrase the fear of the 
unpredictable 'nature' of women is evident. But although women are an ambiguous 
category, and so comparable to dogs, a woman's place is certainly not at the door and 
especial-ly not at the front door. A woman's place is where she will preserve her 
domesticated status: in thalamos; where the term thalamos evokes a field of 
experiences which is dictated by the reproduction of fixity. Though it constitutes part 
of the experience of domos, thalamos may or may not coffespond to a specific 
location within the Homeric house. The only woman in the epics who opens the door 
89 See A471, A720. 
"0 On the dog as a taboo animal, and the association with the woman see: LEACH, E., 1964: 
Abuse, " N Direc ons in the "Anthropological Aspects of Language: Animal Categories and Verbal ew tj 
study of Language, ed. E. Lenneberg, NUT Press, pp. 23-61. On dogs in Homer: REDFIELD, J., op. 
cit., pp. 192-203, and GOLDHILL, S., 1988, op. cit., see also above note 11. 
91 X35: J) r6w;. 
92 Z344, r9l. 
93 M41:, ro vj)v gj iwTE icai obyDvatid up Axio; elvat /gij8'ot Cxzav. T(x xupauaxtgev, 6v W6 68t;, /6A)A T6 g6 
y6or0at,, r6 & icai 1CExP1)90v0v ETWEl. " 
94 M56: bmi obidu moTd yovai4iv. 
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is Circe and she is of course a witch. The case of Klytaimnestra is used by Homer 
only as an excuse for the mistrust of the women. 95 
The second term pulaoros (mokaW6q) is literally he who horan 'watches' over 
the pulai and occurs only twice in the text. In 0530 pulaoroi open and close the gates 
of Troy, 96 and in 0681 where Hermes tries to escort Priam from the Greek camp 
without being seen by the guards. 97 They are characterized as agakleitoi (dyaidEvroi) 
'illustrious, glorious', in the first occurrence, and hieroi (iepoi) 'strong, mighty, holy, 
sacred'. in the second. 
The phulax can stand either in front of a thure or of a pule. 98 What 
distinguishes him from the guard proper of these locations i. e. thuraoros and 
pulaoros, is that he guards during the night. The danger of falling asleep, 99 or of 
'failing to perceive' lanthanein (Xavodvetv) '0() during a 'very dark night'(v-64 
95 In X432, Agamemnon says that "she with thoughts surpassingly grisly splashed the shame on herself 
and the rest of her sex, on women still to come, even on the one whose acts are virtuous. " (t 8ý t4qXa 
Xvypd 18vla / oln icaT' aloXo; gXem_ imi tOOOP'"CIV 67ERYOW / "XI)TtPn(YI YUMX14i, lcoti ý 1C, CbV: PY6; tnolv. ) 
96 0530-2: [Priaan] beside the wall set in motion the glorious guards of the gateway; 'Hold the gates wide 
open in your hands, so that our people in their flight can get inside the city... " (I-Ipiotgoq... kp, &(ov icapd 
TE! Xo.; &yaic)xt, roi); xukawpof)q, /"zenTcq, Ltvcr,; tvXepoin-6kct; tXcr'Ei; 6iicEkaoi/tkOwticpcrri&on)7cEquý6TE; )- 
97 0680-1: how to escort King Priam from the ships and not be seen by the devoted gate-guards (6m; 
11piagov pwnkýa / vil6)v 6=4npie XaWv fepo, 6q =Xmpoi6q). 
98 K127: with the sentries before the gates (icp6 xuk6iov & (M? Ajacat) also 1477 in relation to thure, see note 
99. 
99 K181-2: they found the leaders of the pickets by no means asleep but all of them were awake, and sat by 
their weapons (oi)& gtv 6&vrec; quMmov tyATopa; Evpov -: ý 66U, t-ypWopri ai)vmý)Xrwtv Aaro n6mq), L2444-7: 
there were sentries, who had just begun to make their dinner, but about these the courier Argeiphontes 
drifted sleep, on all, and quickly opened the gate, and shoved back the door-bars, and brought in Priam 
(oi & wov upi 86paa (pvlajaýpq novtovro, prol(yt 8, lip, bicvov 9XEvE 8idiccopor, ApyFto(p6vT% / xUaiv, &gap 8' 
ar, -z x6ka; ica i animv kiiý, / t; 8' kar f 1pic4l6v). 
100 1474-7: but when the night had come to me in its darkness, then I broke the close-compacted doors of 
the chamber and got away ... unnoticed 
by the guarding men (&Axoor vi)4 tpepevvA / icair6, T't-y6) Oamwo 
, 1wic tv&; 
&pcepvia,; ftq4cc; 4*Wov... / kao6v OXaic4v &8pa,; ), 12566: he could not get by the pickets %pev 
(Oj)&, ydp av (Mmicov; moo-L). 
Lanthano (Xavodtv(o) in the Homeric text has the meaning of 'escape notice 
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tpekvvA) is always underlined by the text. The ability to 'hear' akouo (&icoI)(o)/aio 
(&W), is more important than sight. His task too is to preserve"' the situation as it is, 
because his ability to harm is reduced. Sight, as we shall show later on, is aggressive 
and 'he hardly sees 
The skopos (aicon6q) watches the 'geographical' space, or the interior of the 
house. In both cases he/she does not remain in a place all the time, as the other guards 
do. In the case of geographical space, it is always a man that skopiazein (cncontdýetv) 
(spies from a high place' as he stays at skopie (axonfq) 'look-out place', on a rock or 
mountain. He must be confident in the speed of his feet in order to run and inform 
the others of what he saw. 102 In the context of the house, the text infonn us that 
skopos of the house is a woman, though an 'aged one' greus 103 Eurukleia, an 
old woman, is the skopos of the female servants in Odysseus' megaron. 104 Aged 
women enjoy freedom of movement and in the context of the epics men trust tllem. 'O' 
Both Telemachos and Odysseus made Eurukleia their confidante, unlike Penelope. 
of, unperceived by' but also of 'make forget, forget. ' The implication of forget as related to perception 
is quite intriguing. 
'0' It is worth noting that in the Homeric text phulake (qmXar! ) is the 'out-post' whereas in later Greek 
the 'prison. ' 
102 B792-3: who confident in the speed of his feet kept watch for the Trojans aloft the ancient burial 
mound (Tpdxov oxozbq Ke xo&oicdqai immiWo; / Ti5gk &'&jcpoT6up ..... UYgEVO; ). 
103 The status of aged women is different from that of the aged men who keep their place in megaron 
and enjoy geras (yepa.; ) 'the meal of honor. ' 
104 
X393-6: [Telemachos] opened the door and called out to the nurse, Eurekleia: 'Rise and come here, 
aged woman, you who watch over all that the serving women do here in our palace ([TTIXýgaps]... 
IcIvA(: ror, & ftpqv zpw&pqrpo(p6v E-bpr60xiccv- / -Uiopo 8ý 6pao, ypni) icakatyEve;, ýw YA)vaucd)v / 8gq)dWv aic("O; 
kyat icarix gýyccp'AgzTxP6wv)- 
105 See BREMNER, J,. 1987: "The old women of Ancient Greece", in Sexual Asymmetry: Studies in 
Ancient Society, eds. I Blok, P. Mason, Amsterdam, pp. 192. 
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Eurukleia is periphron (nepi(ppwv) 'very sensible, ' 106 and she calls other servants kunes 
(i6vcq) 'bitches'. 107 This freedom of movement may well be attributed to their special 
status. Old women had outlived their biological usefulness. 108 Having lost their 
fertility and their femininity they belong to a category between male and female. As 
such they become persons who are proper door and key-keepers inside the house, 
though they can not watch over the main door. 109 Eurukleia controls - opens and 
locks"O but also stays behind closed doors spying"' on the house. Her ability to 
watch and keep her mouth shut make her a skopos. No 'winged words' escapes the 
106 r353-7: 1 do have one old woman, whose thoughts are prudent ... circumspect 
Eurekleia (tan M goi 
ypTriq xuic w6c (ppEa I gAW ýX(maa... impi(ppo)v M)pft4w). It is as a result of being 'full of years' [ypni & gtv 
Eiruia xcLkatyevh r386, yp7ru naXatyF-Wq X395, xakaiA, 648], 'that old women are considered wise within the 
text [646: not unless there is some aged and virtuous woman whose heart has had to endure as many 
troubles as mine has (El gý Txqypi1bq&ni=XaiA, icF-8v? x %EP)J 
107 T372. 
108 J. Bremmer argues that "Women existed in order to serve the males whether for sexual pleasure or 
the higher interest of producing an heir. An old women resembled an object that had passed its 
usefulness and could now be discarded. " BREMAIER J., op-cit., pp. 203. 
'09 In the Homeric text there is no evidence of old women or even men, opening or guarding the main 
door of the house. This role is attributed to dogs. However in classical times the situation is different: 
"For the male Athenians it was totally unthinkable that a decent women who had not yet reached the 
menopause would open the door and in this way expose herself to a perfect stranger. In his Characters 
(28.3), Theophrastos stresses that only courtesans would open the door in person. A decent female 
porter therefore had to be an old woman. It even looks as if old women were indeed regularly employed 
as door-keepers, since in Euripides' Troiades (I 94f ) Hekabe dolefiffly wonders whether, now that she is 
a prisoner of war, she will have to keep watch in the hall. ... 
in the mythological tradition, this custom is 
most probably reflected in the story that the Graai (Old Women) were custodians of the Gorgones. " 
BREMNER J., fbid, pp. 193. 
' 10 cc" 1-2: [Eurekleia] went out of the room, and pulled the door to behind her with a saver hook, and 
with a strap drew home the door bolt ([Eboi0xict]... 
Pý 0' IWV hC OCLAAR010, ftpnV 8' &ýPCYCTE 1C0f)d)Vq 
&PYUPEtia, tzi & JjLTA' trdV"GarV ig6tv'ri). 
111 The role of skopos as spy can be seen also in the case where Hephaistos uses Sun to spy on his 
unfhithful wife Aphrodite. The Sun tells him about the meeting of the lovers and thus Hephaistos 
is able 
to trap them (0302: for Helios watch for him, and told him the story (Wkios ydp ot o-Koici* t-xF-v Eing Tz 
9WOVA. 
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'fence of her teeth',, her words are 'without wings" 12 and remain inside her. 
Skeptesthai (aidnrcaftt), a verb related to skopos, means in later Greek 'to think. ' in 
the Homeric text skeptesthai indicate not only a prying gaze, "a shooting 
phenomenon, that surveys and irrevocably grasps its object once found, "113 but also 
the ability to keep secret the knowledge she has gained. Although Eurukleia has no 
power of action, she becomes powerful by conveying to her master the secrets of the 
house that she alone knows. Odysseus orders her to speak and identify the female 
servants who dishonored him and who therefore deserve to die. Their lives are in her 
hands and she promises she will speak the 'truth' aletheie (UX116eiTI). 
114 Truth thus 
denotes a continuous surveillance, an alertness of the senses, ' 15 from which nothing 
escapes lanthanein, and includes the ability to keep the information acquired 
concea e 116 - as it were in lethe - until the moment of its revelation. If for the 
phulax it is very easy to lanthanein lo escape notice', the skopos - being in 
112 
X398: she had no winged words for an answer (Tý 8'&=poq WxTo AWN). 
113,. t The occurrence of this verb are few (three) in Homer, but nevertheless extremely interesting. In 
Odyssey,... between Scylla and Charybdis Odysseus and his crew look suddenly (idomen) with terror at 
Charibdis as Scylla snatches away six men. 'Throwing a sharp, spying glance into the ship [skepsamenos 
d'es nea] and at the same time after my companions [methhetairous], at that moment" says Odysseus, 
"I grasped with my noos their feet and hands above as there were being raised aloft"qL245-9) ... 
[In n361 I 
Hector 'spies out' the sources of danger. His experience consists of a personal, almost physical 'thrust' 
aimed at the sources of danger, whether they be sound or the direct sight of oncoming spears. His 
experience is a synaesthetic one. It makes no complete distinction between sound and sight. His 
tspying'... is something more than in what we designate as visual perception ... 
Skeptesthai [as] kind of 
bold, snatching hiddeness ... the accustomed 
duty of sitting sentinel (skopos hire). B792 To snatch 
information and run. And it is not just any piece of information; it is true and sure. " PREER R. A., 1989: 
Thauma Idesthai: Ae Phenomenology of Sight and Appearance in Archaic Greek, Florida State 
University Press, pp. 33. 
114 X420: I will tell you the whole truth (&XVeiTIv iccaa)4(o). 
115 Note the experiential quality of truth in Homer in relation to later metaphysical speculations. 
continuous alertness, perceiving and keeping his knowledge - is able to speak true. 
Interestingly enough lethe (XA" B33) 'forgetfulness'. is related to the gates: Lethos is 
the son of Puleos (B843, P288) and "the name of the son is an epithet for his father. -)5117 
Tj - 
However it is not only the sight of the guards which is located at the thure or the pule. 
When Hephaistos, with the help of the penetrating sight/light of the skopos sun, 
discovers his wife with her lover, the gods come and stand in front of the door 
laughing, as they 'gaze upon" (eis-oran) the trapped lovers. This is not a spectacle for 
the women, and all goddesses should remain in their homes instead. 118 
In IF149, old men sit at the gates of Troy, discussing and watching the fight that 
takes place outside the walls. Priam invites Helen to look The verb used is again 
horan (6p(xv). From the same place Priam and Hekabe watch the death of their son. In 
X25, Priam (i'&v 60a4toiat) 'watched with his eyes' Achilles coming to kill his son, 
and both he and his wife try to persuade Hektor to enter the gates, where he could be 
safe. Hekuba in despair, shows her bare breast as a last resort to persuade him. 
Women's breasts can be their compensation for their un-powered gaze, as we shaH 
see later on. ' 19 
116 Hence the conception that the truth is hidden in the body, made torture a means to recover it. See 
DU BOIS P., 1990: Torture and Truth, Routledge. 
117 SVENBRO J., 1993: Phrasikleia: An Anthropology of Rea&ng in Ancient Greece, Cornell 
University Press, pp. 78. 
118 0324-7: 9qX16upat 89 occa Ovov ai8o! oixot bcdam. A hnav 8'& xpoftpoiai Ocoi, "pc; k&ov, -: ý &aPurroq 
8, &P, &6)pro -rtx4)rq gardpeca-L OE0101 -: ý TýXva,; cioop&oo-L =)L-6(ppovoq T(paio-roto. Note that EIMP&O Means 
'look upon, gaze upon steadily, behold, endure the sight, look on with admiration, revere, respect'. 
119 X80-3. Note that: "Anthropologists tell us that iconographically pictures of eyes and pictures of breasts 
are identical. " DE FOREST, M., 1993: "Clytemnestra's Breast and the Evil Eye", Woman's Power, 
Man's Game, ed. M. De Forest, Bolchazy-Carducci Publishers, pp. 13 1. 
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4.3.3.1. THE AMBIGUITY AND AGGRESSIVENESS OF SIGHT 
J-P. Vernant presents in an exemplary way the Greek experience of vision, when he 
writes: 
"... for the Greeks, vision was only possible if there existed a total reciprocity between what was seen 
and the one who saw, conveying if not a complete identity between the two, then at least a very close 
kinship. Because the sun in the sky illuminated all things, it, too, was an eye that saw everything; and if 
one's eye saw, it was because it radiated a sort of fight comparable to that of the sun. The ray of fight 
that emanated from the object and made it visible was of the same nature as the optical ray that issued 
from the eye and enabled it to see. The emitting object and the receiving subject, the fight rays and the 
optical rays, belonged to the same category of reality, about which we can say that the physical-psychic 
opposition was foreign to it, or that it was both on physical and psychic order. Light was vision, and 
vision was luminous ... the language itself testified to this ambivalence. The verbs that describe the acts of 
seeing and watching, blepein, derkesthai, leussein, used as direct objects not only the thing the gaze 
focused on, but also the igneous-luminous substance projected by the eye just as one might throw a 
projectile. And these rays of fire, which we would call physical, carried with them the feelings, passions, 
and conditions of the soul, which we call psychic, of the one who was looking. The same verbs also use 
as grammatical objects terms denoting terror, savagery, murdering fury. The gaze, when it reached the 
object, transmitted to it what the viewer, upon seeing it, experienced. " 
120 
elt- Cm one hand, it is the specific relation, described by Vernant, a quasi-identification 
between the seeing and the seen that invests sight with ambiguity. On the other it is 
the relation between light and sight that makes vision harmful and also permits what 
we are caffing 'disembodiment of vision'. This ambiguity and aggressiveness binds 
together sight and the experience of the thurelpule by establishing vision as an 
adequate mechanism of control. The vocabulary of watching over thurelpule testifies 
to that. Skopos not only denotes the person who gazes, but also the target, the object 
120 VERNAI. ýT, j_p., 1995: "Introduction" ne Greeks, ed. J. P. Vemant, The University of Chicago 
Press, pp. 13. 
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on which one fixes one's eye. The reciprocity between the seeing and the seen, the 
gazing and the gazed at, is illuminating. The contest that Penelope sets the suitors in 
(p75-6, is to take Odysseus' bow to string it "with the greatest ease, and send an arrow 
clean through all the twelve axes", i. e., to shoot though the holes of the axes so as the 
arrow would 'come out' thuraze (ftpaýz) - literally at the door. 121 During the battle 
the warrior has to see a chink in the shining armor and shoot the arrow through it, in 
order to wound a rival. The sight denoted by the word skopos is a sight that pierces, a 
penetrating stare. This way of seeing makes the 'subject' and the 'object' coflide. The 
sight of the skopos of the house penetrates aH the openings of the house. Ope, 
opaia 
122 is both the sight and the opening. 
123 The eye and the door become identical, 
by way of the verb horao that indicates a "durative, intense, lengthy regard. , 
124 The 
site of the sight is the opening of the door or the gate, the point of transition, the place 
of change. FurtherTnore, the person who sees, the way of seeing, the place from which 
he sees, and what he sees are never apart: Scopos -scopiazein - scopie - scopos. 
Moreover, the aggressiveness of sight is due to the relation between sight and 
light. The phrase "glancing and shooting fire from his eyes (nbp S' 60a4toim 
&6opic*, r446), describe in the epics, the experience of sight, as light emitted from the 
eyes. 125 In the context of the battle many linguistic expressions reveal the 
, gressiveness of the sight/light. 
R. A Prier writes: ag 
121 
(p420-3: AxE 8' dL(yTbv / &vrar-tTuox6pEv0r,, 7WX&E(t)V 8'0i))C AgOPOTE lCdLVIWV / ICP(bqq (YTEIýX'Lýq, 
811X S' &gnept; 
AXOF- %paýE W; XaXicopap4q. 
122 Opea - which stems from the verb of seeing (opopa) - 
denotes in the Homeric text, an opening, a 
hole, while pefi-ope the look-out place. 
123 CH. ANTRJkINE p., Op. Cit., S. V. 6X4. 
124 PRIER R_ A., op. cit., pp. 269. 
125 "The Greeks believed that the glance had power, mainly power to harm. According to popular optic 
theory, the eyes emitted rays, which made vision possible. Plutarch (Quaestiones Convivales 682f-683a) 
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"As Achilles shows himself without armor to the Trojans in Iliad 1205-14, Athena throws her aegis about 
him and pours around his head a cloud of gold: 'she fired from him an all appearing blaze (phloga 
pamphanoosan), and as signal fires bum after the setting of the sun, so the beam blazed up for a to 
behold themselves'... The hero actually emits, or more exactly 'appears as', a beam of fight. His power 
ties in his armor. From his shield appears afar a gleam/beam (selas) like the moon (T374). Homer 
compares this far-reaching gleaxn to that of a burning fire (selas .. kaiomeno pyros). His hehnet, waving 
with golden plumes, is Eke a star in appearance (08-2)... His eyes among these arms appeared forth 
terribly under their fids as if beams of fight (F16-7). Achilles is not only reflecting fight by or in his armor 
(we are not dealing here essentially with any kind of physical principle of refiection), he also actually is 
seen to emit light from his body. He is light incarnate ... 
Achilles then becomes light himself and as such 
he is powerful that no other man dare look upon face to face (anten eisideein). " Prier also argues in 
relation to derkesthai the verb that "describes the glance of light and terror. This particular 
linguistic experience entails the darting, sharp and deadly glance of a snake (drakon) and, if one wishes 
to bring etymology to bear, also a connection with light itself the streaming of light from the eyes. 
There is moreover, specific evidence in the I[liad (m202-9) of a close relationship between drakon and 
teras (marvel, portent), the "power of sight" and appearance that experientially links the glancing "that" 
to the perceiving "this". It is justifiable, therefore, to regard as identical the flashing fury of the archaic 
hero (deinon paptainon: o)179) and the terror of a Gorgon on a hero's shield (deinon derkomene A37)... 
Sight and light become one. " 
126 
Eyes and shining surfaces both project light, they are both aggressive and can harm an 
enemy in battle. The bright shields (sakeon phaeinon), blind the enemy in N340-2. In a 
different context another term opis (fttq) 'sight' also denotes harm. It refers to the 
gives a scientific basis for belief in the evil eye by adapting Democritus' theory of simulacra, emanations 
from the eye (Diels 77). The English language reveals the prevalence of this notion: words 
for light 
(flash, flare, gleam, glow) are also used to describe the glance. Moreover, the rays emitted 
by the eye 
had physical force in that they could transmit the observer's feelings. That 
is, the glance had the power 
to foster or harm the person or object observed. Consequently, a glance charged with envy and malice 
would naturally hurt what was viewed. For this reason, Plutarch 
likened 06vo; to poisoned arrows 
(Quaestiones Convivales 68 1 e). "pp. 13 2 ... Zeus' thunderbolt, 
his traditional weapon, is hurled not by his 
powerful hand, but from his eyes (Ag. 469-70)... Seeing 
involves both power and danger. " DE FOREST 
M., op. cit., pp. 141. 
126 PIUER R. A., op. cit., passim. 
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sight of the Gods, and the Gods' gaze always entails punishment. 127 We would 
suggest a further recognition of the aggression of sight - this time in relation to the 
veil. We now want to propose a different approach to the issue of veil and the 
feminine gaze in Homer, an issue not unrelated to this analysis. The following 
quotation can be described as the conventional approach to veil and femininity within 
scholarship: 
"Women live relatively secluded lives inside their homes and are veiled and/or chaperoned when they go 
out ... In the epics both married and unmarried women are veiled in public and are accompanied by female 
servants (r141,031, ý100, c; 182). Even Kalypso, together with Odysseus, is veiled (P-232), and in an absolute 
crisis Andromache and Hekabe do not appear unveiled on the was of Troy (X406,468)- When they do 
leave the inner apartments, they should not expose themselves fully to the view of unknown and 
potentially dangerous men. When Homeros speaks of the beauties of the female face he speaks of hidden 
charms. " 
128 
Furthermore, within the context of ritual the veil is interpreted as a means, and 
symbol of separation between the woman and whatever lies outside. The normal 
interpretation is that this separation protects the woman from the gaze of others 
(usually men). But given the aggressiveness of the gaze we might think differently. A 
veil that covers the eyes negates the female gaze. The light that flashes from the eyes 
is impeded, does not reach the other and thus is neutralized; it is unable to harm. A 
127 1138-5-8: when Zeus sends down the most violent water in deep rage against mortals ... 
because they care 
nothing for what the gods think (6w kapp6w-mv x&vMop / Zv6q, &w N O'&v8pEaat ramoodgEvoq xalex4vq, 
/Oi... @Fbv u-ty oi)ic &X49yovrz; ). It is interesting that Lattimore replaces the Gods' gaze with Gods' thinking 
because contemporary conceptions consider the two activities as separate and corresponding to 
different parts of a divided body. Note also the fear that the gaze entails, but again Lattimore translates 
it as 'regarded' which has to be understood literally and not only as a mental activity - thinking: 48& there 
falls strong fear of how they may be regarded (, coiq &ct8og icpa-xp6v Uo; & (ppFoi zinni). 
128NAEREBOUNT, F. G., 1987: "Male-Female Relationships in the Homeric Epics", Sexual 
Asymmetry: Studies in Ancient Society, eds. I Blok, P. Mason, Amsterdam, pp. 119. 
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veiled woman is only partially protected, since the gaze of others can reach her, and 
there is no evidence that the gaze's capacity to harm is limited to catching the other's 
eye. But what is more important is that the veiled woman has been divested of her 
power to harm with her gaze. It was not just that women were considered vulnerable, 
but rather that they were considered to exercise with their eyes a powerful fascination. 
This indicates the ambivalence with which femininity was understood. 129 
In battle the shining shield was not only defensive but indeed, an aggressive 
weapon, to blind the enemy. When Hektor considers surrendering himself to Achilles, 
of laying aside his shield and his weapons, he compares his naked self to a 
woman. 130 en the extra-eye, the extra shining harmful gaze of the Gorgo on his 
shield is removed, he becomes powerless, like the women who are deprived of the 
power of their gaze. The speculation that "anthropos (avepozoq) 'human', is the aner 
(&vAp) 'man' with ops (6W) 'face/sight"', 131 is revealing. The veiled women, with 
hidden face/sight, can be assimilated to animals. 132 They become kunes 'dogs'. When 
a woman chues to gaze she is kunopis, 'has the face/sight of a dog'; disaster will 
occur, the existing social order will be overturned. Unfaithful wives Aphrodite, Helen 
and Klytemnestra, all them have the dog's the gaze (kunopis). The veil then 
constitutes a surface, a protective facade not for the woman who wears it, but for 
129 "Women and children seem to have been accounted by all as the most liable to injury, while also some 
women were held to be the most powerful fascinators" ELWORTHY, T. F., 1895: 77? e Evil Eye, J. 
Murray, London, pp. 14. 
130 X124-5: but he kill me naked so, as if I were a woman, once I stripped my armour from me (rmvfti U 
W yugv& t6vTa abu); 6)q Tc yuvalica, bmi ic'&n6, rE-6XF-cc 8,6w). 
131 PRIER R. A., op. cit., pp. 7 1. 
132"'Wornen who are to be exchanged between men as a marker of that culture, approach the status of 
the other within. Men's hope is that women will remain silent possession, token of exchange .... 
A 
civilization which excluded women from humanness and made them both invisible and analogous to 
animals. " DU BOIS P., Centaurs andAmazons, op. cit., pp. 104. 
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those who might otherwise be looked at by her. The armor of the warrior, the surface 
of the thurelpule with the gleaming precious metals become sites of disembodied 
vision and thus a mechanism of control, or to be more accurate a device of defense. 
4.3.3.2. DISEMBODEED VISION 
Given the assimilation of sight and light, gleaming golden and silver dogs can be as 
effective guards as the live dogs. In the description of the front door in Alkinoos' 
palace, the shining surface of the door has the aggression of a gaze. In the context of 
battle, the shield is the site of another gaze, that of the Gorgo. The figure of the Gorgo 
on the surface of the shield is doubly effective. Not only does it possesses a tenifying 
gaze but it shines too. The story of Persus who cut off Gorgo's head, can be 
interpreted as the transformation of the Gorgo into a mask. Already in Homer the 
severed head of the Gorgo, guards Hades. Within the head dwells a shining surface: 
the place of a disembodied gaze. Thureos (ftpE6q), in the Homeric text, indicates the 
stone that closes the opening of a cave. In later times it denotes the shield - with all 
the representations of monsters on it - that is situated above the door, upon the 
opening of the relieving arch. The image of Gorgo, is used to guard the entrance of 
various buildings, temples, as well as houses. 133 
The shining 'exterior' surfaces of a door/gate are the site of a 'disembodied 
vision'; the sight of the guards is substituted by the shining surface - the glene 
(yXývq) 'the pupil of the eye' is replaced by the glenea (, yA, ývea) 'shining objects'. As 
the light blinds, the shinimg door/gate, like the shield, becomes a device of defense. 
133 In Athens, images of Gorgons stood on the rooftops and repelled the invader with their sharp teeth 
and bulging eyes .... 
Dogs were used quite loosely for monsters.. ... the role of Protective guardian shared 
by dog and Gorgon" DE FOREST M., op. cit., pp. 135. 
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The precious materials upon the front door of a palace represent the power of the 
king, not because of their monetary value, but because of their blazing power to harm 
and thus defend their owner. The gaze of the guards and the disembodied gaze of the 
shining surface can defend because they are aggressive. 134 The experience of 
thurelpule entails aggression as a mechanism to insure the change that the crossing 
always necessitates. This can be illustrated with a final example which presents the 
consequences of a violent crossing, that is one without a change. It is the passage 
where Hector eliminates the defense and destroys the gate of the Greek camp: 
M460- 71: and the gates groaned deep, and the door-bars could not hold, but the leaves were smashed to a 
wreckage of splinters under the stone's impact. Then glorious Hektor burst in with dark face like sudden 
night, but he shone with the ghastly glitter of bronze that girded his skin, and carried two spears in his 
hands. None could have stood up against him, and stopped him, except the gods, when he burst in the 
gates; and his eyes flashed fire. Whirling, he called out across the battle to the Trojans to climb over the 
wall, and they obeyed his urgency. Immediately some swarmed over the wA while others swept in 
through the wrought gateways, and the Dannans scattered in terror among their hollow ships, and 
clamor incessant rose up. 
135 
Hektor has changed 'places', but without changing his role, so that the normal 
distinction between the two spaces established by the gate, is violently obliterated. 
Hektor, bursting through the gates, becomes light itself 136 He has become the shining 
134 See LACAN, J., 1977: 7he Four Fundamental Concepts of Psychoanalysis, The Hogarth Press, pp. 
118. 
135 M460- 71 : plya 8' dg(pi ný)Xai gýwov, o168' 6cp' 6Xýe; / tuXEUTnv, a(xvi8eq 
& WTgotyev &, U-o8i; btkkn Abco; 1W 
0 trf& 6 81 ap' ýoroope yai8 tW); 'Eicuop / vurr i 0" &T6, WVTOC, bnCbn la, 
M4LXE & Xa). K4) / OWp8aVV, T6V hMO UP i 
xpdt, 8016C & xepai / 80bp, 9xEv. Ob Idv riq g1v ýOxalcev arrIPOXAOCCq /v6GTI 
Oc6v 6T, byakro x6xaq rupi S' 6G(W 
&Mex. / idOxro & Tp(kcFlv Wý64wvoq lc(XO' 6gtxov /, rElxor, ibimppaivelv'roi 
8' ompý)Vovrl nioovro. / ab'dica & Oi 
gtv Tc! Xoq biVppaaav, oi & icat' aind; / notTITA; &YýXuvco x6Xag Aavaoi 
& (p6hOFv' / vila; dvix yXa(pp6;, 
69a&); 81 61%iauTN &6^ 
136 His eyes shoot fire that blinds, and thus darkens the eyes of who sees him. Hence the shining 
Hektor 
is also dark like the night. 
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surface of the defense. The two facades of the gate have become one. There is no 
space in-between the two for the gate itself has been breachecL The Dannans flee - 
phobos (960oq) is both the fleeing and the fear - as they have lost their place, they 
have lost their role. The destruction of the gate has destroyed the order of normality. 
We hope that what constitutes the major difference between the Homeric experience 
of the thurelpule and the contemporary concept of door/gate is reflected in our mode 
of analysis. The particularity of the Homeric experience of the door/gate is that the 
terms thurelpule evoke both a category of experience, and the experience of a specific 
thing. The experience is that of the transition from one category of experience to 
another. Ambiguity and anxiety are unleashed by this transition and thus mechanisms 
of control such as time and sight are set up to eliminate ambiguity and insure change. 
By contrast, previous approaches to the topic reflect contemporary conceptions of 
door/gate, and discussed them in terms of separation, function and symbol. This 
ignores the issue of transition as such. We believe this to be an indication of a 
repression, a sign of the anxiety with which the experience of door/gate is still linked. 
5 
MEGARON 
'HALL' 
TRANSFORMATION AS CENTER 
L-Amron 
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5.1. Introduction 
5.2. Megaron and the Homeric Rituals 
5.2.1. Hospitality as a Process of Transformation 
5.2.2. Feasting and Incorporation 
5.2.3. Mourning and the Re-constitution of Domos 
1. INTRODUCTION 
The problem which we examine in this chapter is the examination of a term which is 
always thought of as an architectural terin , in the sense that it corresponds to a 
specific 'room' of the Homeric house. Such an understanding of megaron (gt-yapov) 
has never been challenged and whole archeological theories have been 'build up' 
upon a major assumption - that the megaron is a room. From the early attempts at its 
reconstruction, to its identification with any (central) regular shape in early Greek 
archeological remains, to the theories which viewed it as the early form of the Greek 
temple, it is as if there were a simple relation between language and architecture - 
megaron is a word for a room. However, the correspondence between names and 
rooms, where each room has a name that corresponds to its function, should be 
understood not as a natural relation but as the consequence of the complex 
combination of contemporary conceptions of language, architectural theories, and 
architectural representation. Indeed, it is within archeological representation (that is, 
drawings of buildings) that this correspondence became conventional. Clearly we are 
dealing not with the problem of translation but with an architectural problem and 
aspects of archeological representation. We do not have to examine the use of names 
as 'labels' in architectural and archeological drawings in great detail to understand 
the problem involved in such a practice. It involves a profound anachronism in both 
the conception of the relation between language and architecture (megaron equals 
room), and the relation between language and drawings (this is a room). But behind 
these there is another anachronism which uses a contemporary projection to 
determine the conventional approach to megaron. This is the assumption - never 
questioned within scholarship - that a house is an assemblage of rooms, where 
groom' is the general concept which is specified through the notion of function. And 
yet there is no Homeric term that corresponds to the term 'room'. Instead we have 
terms such as megaron, and thalamos, which we can not simply nominate as 'rooms' 
without repeating the anachronism. 
We will argue here that megaron (and thalamos) indeed constituted part of the 
Homeric house in that it partakes of the experience of domos. But if the experience of 
domos is, as we have tried to show, that of a series of contradictions,, in the sense of 
trans-fixity, megaron evokes the fields of experience within domos that involve this 
transfonnation. ' Moreover , if megaron 
is usually interpreted as the central part 
around which the Homeric house develops, we would like to point out that the center 
in question is not a matter of geometry. The center is determined by the category of 
experience which governs the experience of the house and nught or might not 
correspond to a geometrical center. It is in fact, the experience of transformation that 
1 For relevant section on domos, see pp. 155. 
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the Homeric term megaron evokes which creates the experience of 'center'. 
Reference to 'architectural elements' (columns, walls, hearth, etc. ) in the text, gave 
rise to reconstruction and still reinforces the conviction that megaron corresponds to a 
specific room. We argue, however, that what we call 'architectural elements', were in 
fact experienced as things which as such are not specific locations within megaron, 
but produced their place (in the sense of chore) inasmuch as they produced specific 
2 identities for the bodies connected with them. The production of identities is central 
to the experience of megaron, to the transformation we refer to, and involves the 
transformation and reinstatement of identities. In fact, the text describes in connection 
with megaron, a series of activities usually interpreted as rituals, such as hospitality, 
feasting, or mourning, all of which, as we shall see, involve important 
transformations. 
5.2. MEGARON AND TILE HOMERIC RITUALS 
According to the Homeric dictionary' megaron is. related to the architectonic, and is 
defted as a 'hall, large room'. More specifically it refers to: men's dining-hall, chief 
room of the house, womens apartment, housekeeper's apartment in upper story, the 
sleeping-apartment and in a wider signification, the house itself In the wider 
signification of house, megaron is considered as denoting 'either a man's house or 
2 For fuller statement of this formula see chapter on Chore-Choros, pp. 79-84. 
3 AUTENPdF-TK G., 1991: Homeric Dicljonaiy, Duckworth, s. v. gýyapov. 
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palace, or (rarely) a god's, even a tent. 4 As far as the etymology is concerned, no 
relationship to a verb is proposed either by Hofinann, 5 or by Chantraine. 
In these definitions the tenn megaron appears confusingly to have more than 
one meaning and thus appears to correspond to different parts of the house. What is 
taken for granted though, is that the meaning itself corresponds not to a place as such, 
but to an activity, which is 'contained" within a specific room, which in turn is 
contained somewhere within the Homeric house. The appearance of a rather random 
plurality of references stems from the assumption that a room should only contain one 
major function. Indeed when a specific function cannot be attached to the term then 
megaron cannot be a specific room and has to be attributed to a 'wider' signification - 
'the house'. Thus a spatial conception of containment underscores the very concept of 
reference. It would be anachronistic - according to what we have said in relation to 
chorelos - if we were to read this or indeed any Homeric term unproblematically via 
the concept of contaim-nent. We shall propose an analysis of the term megaron in 
relation to the activities to which the Homeric term is related,, but would wish to drop 
the previous assumptions about room, function, reference and ultimately containment. 
We hope that a more adequate interpretation will emerge. We are not so much 
looking for a definition of megaron, but for the kind of experiences it evokes within 
the Homeric text. 
In both Iliad and Odyssey the term megaron occurs 299 times. This is too 
large a number of quotations to analyse one by one. Instead we will examine the 
4 ADRADOS, F., 1990: "The Semantics of Oikos and its Semantic Field in the OdysseY", o ol"VIK6,9 
OiKog. Rpam Kd wij E'Evve6piov Y'd TO 066crava, Iodxq, pp. 2 1. 
5HOFMANN, JR, 1974: Elymologishes Worterbuch des Griechischen, MiInchen 1950, Greek 
translation by A. Papanikolaou, Athens, s. v. gýyapov. 
6 CHANTRAINE, P., 1968: Dictionnaire &ymologique de la langue grecque, Paris, s. v. gyapov. 
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activities related to it activities which include guest-reception, feasting, and 
mourning, for the light they throw on the field of experiences that the tenn megaron 
evokes. They all involve a strict code of performance: a succession of events, 
gestures, postures in so far as a kind of transformation in relation to the participants 
occurs at some stage of their performance. During hospitality a stranger is 
transformed into a friend, by feasting together the members of the family and friends 
are incorporated again and again into the group, and when a death occurs, it is 
through mourning that the members re-constitute their roles and hence their domos. In 
fact these activities are so central to the survival of domos that they are usually 
78 
interpreted as rituals. But we find the category of ritual is itself problematic. We 
propose instead that the repetitive movement of bodies be characterized as producing 
a non-enduring space, named megaron. Now the only way to reconstruct this non- 
7 it is worth noting that the term megara is used in relation to the ritual of thesmophoria: "At the end of 
each spring, [women] took slaughtered pigs down into pits, or megara, dug into the ground; here the 
dead animals were left to putrefy. " SENNET, R., 1994: Flesh and Stone: 7he Body and the City in 
Western- Civilization, Faber and Faber, pp. 7 1. 
" The problem of the definition of ritual is addressed by Ian Morris: "Ritual is one of those words where 
we all know what it means but no one can define it. Most would agree that ritual involves action, and is 
governed by rules of who should do what. It should be repeatable, but ritual and custom are not the 
same. Nor is just any regularized behavior ritual, although all activity may be said to have ritual 
aspects... " MORRIS, 1., 1992: Death-Ritual and Social Structure in Classical Antiquity, Cambridge 
University Press, pp. 8. Rituals are usually related to place, they are refereed to as 'taking place', and it 
is probably the presupposed relation between ritual space and religion that give rise to the theories that 
megaron is the first form of the Greek temple. As RathJe argues: "In Greece it is difficult to distinguish 
between domestic and sacred buildings in this period. New theories see the "temples" as converted 
houses or dining-halls; in fitct the earliest sacred buildings had the function of providing a setting for 
sacrifices and sacred meals (Drerup (1969), 123-8). " RATHJE, A., 1990: "The Adoption of the 
potica: a Symposium on the Homeric Banquet in Central Italy in the Orientalizing period, " Sym 
Symposion, ed. Oswyn Murray, Oxford, pp. 286. Thus again the term ritual brings with it a concept of 
place as containment. We put forward an hypothesis in the chapter on chorelos that the demarcation of 
it 2 1) 
enduring space is by studying in detail the gestures and postures of the bodies that 
produced it. For the body is the charter of a social code, and "to interpret and account 
for a gesture is to unlock the whole social and cultural system of which it is a part. ). )9 
By understanding the code we can understand how transformation was achieved and 
therefore apprehend the category of experience that the term megaron evoked for the 
Homeric Greeks. 
5.2.1. HOSPITALITY AS A PROCESS OF TRANSFORMATION 
Xenie (4vAij), the term that denotes 'hospitality', is related to megaron in the Homeric 
epic. 10 In Iliad r207, Antenor, refening to Menelaos and Odysseus, says that he hosted 
(exeinissa) them and made them friends (philesa) in megaron, and observed the 
stature (phuen) and the thoughts (medea) of both. But what he actually learnt, as he 
describes in detail 
, is a series of body postures and gestures of both when seated or 
standing addressing the Trojans. He says: 
r207-224: To both these I gave in my halls kind entertainment and I learned the natural way of both, and 
their close counsels. Now when these were set before the Trojans assembled and stood up, Menelaos 
was bigger by his shoulders but Odysseus was the more lordly when both were seated. Now before all 
when both of them spun their speech and their counsels, Menelaos indeed spoke rapidly, in few words 
but exceedingly lucid, since he was no long speaker nor one who wasted his words though he was only a 
young man. But when that other drove to his feet, resourceful Odysseus, he would just stand and stare 
down, eyes fixed on the ground beneath him, nor would he gesture with the staff backward and forward, 
but hold it clutched hard in front of him, Eke any man who knows nothing. Yes, you would call him a 
territory can insure the repetition of body movements and thus insure the ritual. In fact, the relation 
between ritual and space is quite complicated, but we shall not elaborate more on this. 
9 THOMAS, K., 1991: "Introduction", A Cultural History of Gesture, Jan Bremmer and Herman 
Roodenburg eds., Polity Press, pp. 11. 
10 Z216: 4dvtCT'M4EYdj)Ot(Y1v, y353: xa! 8c; ývigcy(ipot(yt). imovrat4Eivoi); 4etviýFtv, ql89: 4F! vovývigeydpoxq 
4eiviaaoýwv, 041: 4Fivov M gqdtPO'tG-t (PLX6*Ev, CtC. 
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sullen man, and a fool likewise. But when he let the great voice go from his chest, and the words came 
drifting down like the winter snows, then no other mortal man beside could stand up against Odysseus. 
Then we wondered less beholding Odysseus' outward appearance. II 
The ritual of hospitality actually constitutes a series of body postures and gestures, as 
we shall show. 
The term xeinos (ýeivoc) means stranger and/or guest, and this is usuatly 
interpreted to reflect the basic ambivalence 12 of archaic society towards strangers, a 
dubious class who could prove to be either friendly or hostile. 13 This conventional 
11 F207-224: Tob; 8' t-y6) týEivtcraa reci tv m6pol; (pikilacc, / agwTýPow & qyuýv t86qv lCoci gAaca R-DICV6. / &XV 6TE 
8ý Tp&aaiv tv 6typoovoiaw ggiXOcv ar6vro)v R6 MEVAM; bxEPF-IXEV FbP&; *01);, / &g(po) 8' týogtv(ov 
ycpap&rF-po; hev '08uaa6; -/6, U' &E 8ý g160m; ical gA8ca xUoiv f)(paivov / hroi Atv MEWýco; bcvcpox6hqv 
&76PME, / X(Xi)P(X Akv 60'm 46cka kty&)q, ftEi ab noxisp)OO.; / OW &PagapTOEICA;, h ]Ceti Y&EX tcFTEpoq hev. / 60a, 
6TE 8ý 7coxl6R7jTlq incriýzIEV 'O&DOGE16; / mdoxcv, ibnal & 18Eo-KE lcomix XOov6; 6ggara xý4ccrq, / cr"ivrpov 8' oik' 
6niaw oinz npo-xpqvt; tv*a, / bOX &aTFg(*; ýXeoxcv &i8pd ymi toiiah;, / (pah1g icp- ý6ocm& Tý Ttv' tggevat 
a(PPOV6 T, abu)ý. / Ux, 6tF- &ý ftccu- gEy6Xqv tic oTAOF-N elq / jaci ftect vi(p6t8wo-tv totOw XF- tWpillow, / obic bcv 
ýýUvr' '0&00* 7' tpiaaE tF- PpoT6; &L'ko;, / oi), r6, rE y' W 'Oftorýo; 6tyoca(ydcgcO' F-18o; 186vrc;. 
12 "This ambivalence is encapsulated in the term 46vor, which has a broad semantic range, from "a guest- 
friend from a foreign country, who is to be treated with all the respect of an 'insider... (a (pixo; ), to "a 
potentially hostile stranger, who is outside one's own social group" (a non-(pikorg). " REECE, S., 1993: 
The Stranger's Welcome: Oral 7heory and the Aesthetics of the Homeric Hospitality Scene, The 
University of Nfichigan Press, pp. 19. This ambivalence put the xeinos under the protection of Zeus, in 
this case called Xenios Zeus. 
13 E. Benveniste writes: "In Greek xenos designates the 'stranger' and the verb xeinizo refers to 
'hospitable behavior'. This cannot be understood except by starting from the idea that the stranger is of 
necessity an enemy and correlatively that the enemy is necessarily a stranger. It is always because a man 
born elsewhere is a priori an enemy that a mutual bond is necessary to establish between him and the 
EGO relations of hospitality, which would be inconceivable within the community itself. This dialectic 
'ffiend-foe', as we have seen, is already operative in the notion of philos: an enemy, even one's 
adversary in battle, may become temporarily a philos, as the result of a pact concluded according to the 
rites and customary pledges ... Rites, agreements and treaties thus 
interrupted this permanent situation of 
mutual hostility which existed between people or cities. Under the protection of solemn conventions and 
by means of exchange arrangements, human relationships could develop, and as a result the words for 
agreements or legal status came to denote sentiments. " BENVENISTE, E., 1973: Indo-European 
Language and Society, Faber and Faber, pp. 294. 
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way in which scholarship approaches the term, is through the notion of meaning and 
the play of opposites. We propose by contrast to understand the tenn xeinos not 
terms of opposites, but as indicating a process of becoming, a space of 
transformation. Xeinos does not 'mean' enemy, or friend, but evokes a specific state 
in which someone is in a process of becoming either enemy, stranger or friend. The 
categories should not be understood in opposition to each other or as mutually 
exclusive. It is through hospitality that this process of becoming, this space of 
transformation, is established, whereby a stranger becomes a guest and may be 
transformed into a friendphilos (OXoq) of oikos. This transformation can be made, but 
only if certain rules are respected on the part of both guest and host. "A strict 
succession of events, gestures, and body postures, as well as the contact with specific 
things produce the non-enduring space, called megaron, and also prescribe and insure 
the outcome of the transformation, namely the becoming philos. 15 But before we go 
any further we would like to see the implications which being philos 'friend" entail. S. 
von Reden writes: 
"The semantic field of this key term of the Greek language ranges in the epics from 'beloved' to 'one's 
own'. The heart, limbs, clothes, treasures, wives, husbands, compatriots, guest-fliends and the 
fatherland all belong to the repertoire ofphilos objects, being at once beloved and owned. The qualities 
which distinguish a warrior are not just personal qualities but objects attached to his body or belonging 
to his household as well as fi7iends and kin. " 
16 
14 Note the well-known Spartans' hospitality violation, by the most notorious guest, Pans, who had 
seized his host's wife, Helen. 
15 For description of non-enduring space see chapter on Chore - Choros. 
16 VON REDEN, S., 1995: Exchange in Ancient Greece, Duckworth, pp. 45. 
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Something that is very close can be considered as ones own and consequently 
acceptable and pleasing. To become philos must be thought of as becoming an 
extension of another's body, in the sense of all bodily manifestations, the corporeal, 
the mental and the psychological. 17 The servants accompany the lady of the house 
when she enters megaron. They are extensions of her body, a human shield, to 
reinforce her in the presence of men - or even to protect men from her power. It is 
very important for a host to have many friends, not only for the actual extension of his 
body, but also because even when they are far away, there is always the possibility of 
re-attachment. The 'network' of friends marks the 'geographical space' and endows 
power to an oikos. Odysseus wiH continue to be Alkinoos' friend even when he is far 
away in his homeland. 
18 
Within a succession of events, becoming philos occurs in the sense of being 
incorporated by another body. According to S. Reece - who described Homeric 
hospitality in detail - the ritual entails the following stages: arrival, reception, seating, 
feasting, identification, bedding down, bathing, gift giving, and departure. 19 During 
what is described as the three first stages of the ritual, that is, between arrival and 
seating, the increasing intimacy between guest and host occurs as the stranger moves 
d, - 
from the prothuron to the heart of megaron. This is not a simple case of moving, but a 
change from one category of experience to another; the stranger moves from the 
17 Benveniste presupposes a distinction between an emotive and possessive signification of philos when 
argues against the second, but such a distinction would be anachronistic in respect to the Homeric text. 
BENVENISTE, E., op. cit., pp. 273-88. 
18 t18: be your fiiend and guest, though the home where I live is far away 
from you (ibgiv Wvos &0 Imi 
&ic6xpo6-t &*ara vaiwv). 
'9 Our description of hospitality is mainly based on S. Reece's book (see above note 12), which includes 
an exhaustive reference to the relative Homeric passages, only a small part of which is quoted here. 
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preparation for the change (prothuron) to the transformation as such (megaron). This 
move is manifested in a series of gestures and body postures that accompany every 
change of experience. 
On arrival the visitor must wait in the area 'in front of the doorway' until the 
host, who is the master of the house, notices him and either offers hospitality or sends 
him away. If the visitor is a social equal, coming as an angelos (&y7eXoq) 'messenger' 
or a xeinos (4eivoq) 'guest', he histemi (Imngi) (stands ')20at the doorway. Histemi, 
denotes 'standing firmly and erect", that is in an 'upright posture'. But to have an 
upright posture, to be orthos (6pwý), indicates strength: by standing straight, the body 
becomes bigger and this has consequences for the quality of its voice. Orthia (6peia), 
is the 'high-pitched, loud, shrill, clear voice', a strengthened voice, inasmuch as the 
erect body facilitates the raising of the voice. In fact, to stand upright and firmly 
makes possible a strong voice, and is interrelated with a certain social status. By 
contrast,, if the visitor is socially inferior, coming as a 'beggar' ptochos (nu)XOc) or a 
c suppliant' heketes (W"q), he 'sits' izo (Iýw) 21 at the doorway in a posture that 
indicates submission and helplessness. The very termptochos (=wXk) 'beggar', stems 
from the verb ptesso 'bend with fear, terrify' (nex"* 'cowering, crouching'/ 
=6ý 'timid, hare'). Ptochos then indicates the posture in which the body is bent. A 
beggar is also caHed aletes 'person that roams about' (&Xq 'roaming without 
knowledge, nor hope of rest, ceaseless wandering'). A 'suppliant'. hiketes (iict"q) -a 
term stemming firom the verb hiko (11-Ko)) to arrive - also has a bent posture, the posture 
20 
mq ... 
ft! Xpo"Potq ... ob&yb 
ft' ai))xiov (aIO3-104) / iv npoftpoxcrt 86wv-.. aAcTcEv (820-22) / Nvct ordq (E75) / 
tcr, rapAv(p 7cpiv XWxEov oi)86v fida0at (q83) / Ma acdtq ... lWp ob86v 
ýpAom 86*amq clow (TI133-35) I garav 6' & 
npoftpo to i (ic220) / toTqv 8' e tv i ftplncyt ... 
Ma ard; (id 10-11) / goTq tv i xpo"po to i (ic 12) / orqT4v tpXogiv(a (P26 1) 
/ aTdv xp6aWalholo (1193) / oTýgEv M xpoftpotol (A777). 
21 
napa araOgoiatv tn' ob8ob tý6WO' (02-63) / ýýFTo ... 
Ma icEv Q') icdp crTaO* (431-32) / %p- 8' fti gp-)Livou m8ob 
tv, roo()e ftp6Dv, jcXtvdtpzvo; crra9gýp (p33940). 
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of supplication. A beggar is someone who has lost his property and wanders around 
with nowhere to stay. 22 A suppliant on the other hand is someone who arrives 
because he cannot stay where he was before. Neither can remain firm, and this has a 
direct effect on their bodies in the adoption of a bent posture. 
Waiting at the 'threshold' oudos (oi)66q), is considered as the first stage of the 
ritual: waiting at a boundary, waiting for a transformation to occur through the act of 
crossing the boundary. At this point the visitor must declare his social status by 
adopting the appropriate body posture, for his social status will deten-nine the 
proceedings of the ritual. To remain, however, in a place where the members or the 
friends of the oikos are not intended to stay - they just cross it - is also to declare his 
wish to be transfon-ned, to become a guest by the act of his movement from the 
doorway to the main hall. As we have pointed out this translation has to be 
understood as a change at the level of experience, and not simply in terms of 
topography. 
The next stage is the reception. "A host's reception of a visitor follows a conventional 
sequence: the host catches sight of the visitor, hesitates at first to offer hospitality, 
22 Odysseus he himself disguised as a beggar gives us the depiction of beggars as he responds to the 
servant who wants him out of megaron. He says in T71-80: "I wander, why do you hold such an angry 
grudge against me? Is it because I am dirty, and wear foul clothing upon me, and go about as a public 
beggar? The need is on me, for such is the lot of vagabonds and men who are homeless. I too was one 
who lived in my own house among people, prospering in wealth, and often I gave to a wanderer 
according to what he was and wanted when he came to me; and I had serving men by thousands, and 
many another good thing, by which men five well and are called prosperous, only Zeus, son of Kronos, 
spoiled it all - somehow he wished to... " (8aigoviq, Ti got W, ticýXexq iceicorq6Ti (h)go); /ý 6n 8ý Oux&o, icalca 
U Xpa elganc F-1gat, / nwX6(o 8' &vU &ýgov; &VayKai1j yap ftdycidrolobrol XTWx0i Icai hcxAgow; &V8PF-S 9MI. / 
icai yap ty(b ww obcov N &v0pc6iwt(Ytv Nam / Uptoý &(pveov rat =? JAici 86cmov UATq /, Eoi(P, 6=10; Zol Kai 
&eu icEXp7jg&N Woi- / ý(Yav St 8p&c; g6ka g-opiot &UarE no" / olaivr' 6 ýcbooot icai 6upmoi icaMovrat. / 
UýA Zzbq &MxaEfi Kpovitav, A0E)xy6p wo ... ) 
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then rises from his seat, approaches him, attends to his horses, takes him by the hand, 
bids him welcome, relieves him of his spear, and leads him into megaron". 23 At this 
stage the host's and guest Is bodies come closer. The 'approach' involves sight and 
touch. The first contact between the host and the guest - from the Homeric 
experience of sight as collision between the seeing and the seen - is the actual 
sighting of the visitor, and is usually denoted by a form of the verb horao (6p6m) 'to 
see'. 24 Then the host rises from his seat; the verb is usually anorouse (&Wpovae) 
r spring up', 25 alternatively aneste (6v6YT1j) 'to rise up'. 26 Since it is improper to let a 
visitor wait at the door - as we have show in the chapter on thure - the proper host 
27 
approaches quickly. The host is now the first to make the second contact with the 
visitor by 'grasping' haireo (alpko) one or both of his hands; only the right hand is 
specified, never the left. 28 The verb haireo is given the following meanings in the 
dictionaries: 'to take with the hand, grasp, seize/ to take away/ to get into one's 
power, conquer, overpower'. This contact of the hands implies both the host's power 
23 REECE S., op. cit, pp. 17. 
24 
zo)W zp&rN 18e(a 113) /c lai& (a 118) / 18ov (y34-429) / 18ETo (822) / i8abaa (08) / Wrreq, OaiGgaýov 8' 6p&vix; 
(TI144-45) / 18c (1195-E382) / 064L0qar,, v Mov (L2483) /'CUA*v (%124193-A777). 
25 av6povoe (ic12-1193-A777). 
26 &WcrTq (1195). 
27 An investigation of the different ways of walking and its interrelation to social roles would be 
interesting in the context of the Homeric text. Sennet writes: "Greek culture made walking and standing 
expressions of character. Walking with long strides appeared manly; Homer wrote admiringly of Hector, 
"The Trojans drove forward in close throng, and Hector led them, advancing with long strides". (0306- 
io). Whereas "when the goddesses Hera and Athena appeared before Troy to help the Greeks, they 
[according to Homer] resembled "in their steps the timorous doves"- exactly the opposite of the striding 
heroes". SENNET, R., op. cit., pp. 49. 
28 XFIP , Ox &4vmpýv (ccl2l) / dg(pmýpwv t4 XEIpa (y37) / XEip6; Ojov (q168-A778) I Nr' &pa oi (p XEtpi (1384, 
423). On the relation between the right hand and the handshake see BERMAN, G., 1987: Ritualised 
Friendship and the Greek City, Cambridge University Press, pp. 50-4. 
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over the passive visitor and his will to accept responsibility for him . 
29 There is a rule 
of exchange in the giving and controlling; the host offers hospitality but submits the 
visitor to his control. Sometimes a host greets a visitor with a formal speech '30 and 
relieves him of his spear 31 (disarming) before he enters the house. Finally the two 
bodies are moving together as the host leads the visitor from the prothuron to 
megaron. But the host 'leads' ago, hegeomai (&, yo), Aytogat) and the visitor 'follows' 
hepomai (ýnoga-t). 32 Even after the visitor becomes fiiend the hierarchy is not 
abandoned. 
The reception of Odysseus in Alkinoos' megaron is an example of the 
reception of the visitor. The shipwrecked Odysseus meets princess Nausicaa, who 
assists him and directs him to her father's palace. 33 She advises him to insure his 
reception by transgressing the code of hospitality, that is, not to wait at prothuron, but 
to walk quickly towards the center of megaron, and reach the queen. Athena wraps 
him with mist to make him invisible so that he traverses megaron unseen. Odysseus 
avoids the first contact, that is the eye contact with his host, and thus does not submit 
himself to the aggression of his host's sight. The Phaiakians and the king see him 
suddenly as he touches the queen's knees. His crouching position communicates his 
subordination. But at the same time it is he who touches first, not the hand but the 
29 Not all touching of hands has the same implications: Achilles holds the right hand of the king Priam, 
to encourage him. In this case the verb used is kagpdvaý and not atp&: Q671 70; &pa Wv4aa; W ]cap* 
XEIpa Yýpovco-; / Mak 8E4-tCEPAV, gA no); &icEi'M (h)o. The clasping of hands between two fiiends is 
interpreted as a sign of non-aggression by HERMAN, G., op. cit., pp. 5 1. 
30 XaipE, 4F-! vF, (a123) / Xaipvcov (860-1197). 
31 i8i4cvro XdXicF-ov ýncc, (al2l-700-o282). 
32 tyEIO', A 8' tawro (aI25) / ei"70V (843)/ t-uo xpoTipw (61-Y-387) / gwwo (031) / Elcayayoboa (tc233,314) 
&6g7lv (013)/ ftm (448) / 6Oayay6)v (iW) / lcp6TEp(o &yc (1199)/ tG 8' &yE (A778) / xp6ow &yc (A778). 
33 ý110-322. 
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knees of the queen. This gesture immobilizes the queen, impedes her movement, and 
puts her in a passive role. Knees (gounata) in the context of the Homeric text, are 
related to strength, to such a degree that the phrase luein tinos gounata (X-ftiv riv6q 
, yo-6v(x, r(x) becomes synonymous with 'to slay him'. In this posture Odysseus address 
-1- - 34 me queen as a suppliant. Then he sits on the ashes at the hearth of megaron, thereby 
acquiring a specific identity which is produced through the connection of his body 
with the hearth. A detailed investigation is needed to establish the way 'hearth' was 
experienced within the Homeric text if we want to understand the kind of identity that 
such a connection generates. He crouches In the ashes. Putting ashes on his body 
might be interpreted as a wish to become incorporated as a friend of the house. Even 
if he has violated the code, even if he stands in the middle of megaron, by crouching 
in the ashes he declares himself to be a suppliant under the control of the king, who 
now has to decide whether he will grant him the role of guest. Indeed, Alkinoos takes 
him by the hand, anastesas 'restoring Odysseus' upright posture', and leads him to sit 
close to him in the place of honor, on the chair of his beloved son. Odysseus washes 
his hands, and the feasting starts. 
A rý 
Aner the initial reception of the guest and the contact of the bodies the next stage of 
the ritual is seating. "Once inside the house, a host's first provision for a visitor is a 
seat. A proper host offers a seat at the place of honor: [either offers his own seat., or 
34 qi55: So he spoke, and sat down beside the hearth in the ashes next the fire (12q cbr& icaT'hp'fývr' tn' 
tax6pil tv lCovi, 001 / 7cap 7mpi). 
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35 the seat beside him]. ... The actual seating is signified by a form of the verbs iýogctt, 
Týw' isp W'O' EI(ya, ICCLOFIaa... Niceties of etiquette may be observed in the types of seats 
offered to visitors: Op6voq, xXicyg6g, 61(ppoq. The thronos (Op6voq), a chair with upright 
back and armrests, is usually reserved for gods, nobles, and for guests who are invited 
to take the seat of honor, but is never used by women. The klismos (xktag6q), a chair 
with a reclined back, is used by men when feasting or relaxing and by women. The 
diphros (6iwoc), a stool, is used especially by subordinates and servants. -)iM In fact, 
while a chair is just a chair, it changes the status of whoever sits upon it. Seats create 
a state of differentiation, and indicate a hierarchy. "Upon his homecoming Odysseus' 
own elevation in stature from beggar to master is visualized concretely by his change 
in seats from a diphros 6igpoq, (, r97,101,506-(p243,420) to a thronos Op6voq (WI64). " 37 miS 
transformation is a change from one category of experience to another, from the 
threshold (ano), to the center of megaron (V90). All sitting however, implies 
submission of some kind, " it imposes a role of passivity upon all the participants, 
and announces the next stage of the ritual. The intimacy of bodies is succeeded by 
another kind of intimacy: incorporation. The time for feasting has come. 
35 "n 
.. great social significance is seen in the 
fact that people of rank are placed beside the host ad 
provided with tables and couches while others sit on hides on the floor.. (lq 169-1199,215-21, Q475) ... A 
hierarchy and etiquette, or rather a law is established. " RATIFUE A., op. cit., pp. 28 L 
36 REECE S., op. cit, pp. 22, 
37 REECE S., ibid. 
3'As the historian Jan Bremmer points out, "sitting carried as much value in Greek culture as did 
standing and walking, but more ambivalent value. By the time of Pericles, the gods were often sculpted 
in sitting positions, for instance, during feasts of the gods. Yet to sit was also to submit, as when a 
young girt came to the house of her new husband and signified her submission to his rule in a ritual 
which made her sit for the first time by his hearth. Vase paintings depict urban slaves also, performing 
their tasks either sitting or crouching dowrf'. BRENEVER, J., 1991: "Walking, Standing and Sitting in 
Ancient Greek Culture", A Cultural History of Gesture, eds. Jan Bremmer and Herman Roodenburg, 
Ithaca, NY, Cornell University Press, pp. 25-26. 
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5.2.2. FEASTING AND INCORPORATION 
Eating and drinking is a ritual in the sense that strict rules apply and are repeated. " it 
is also logically prior to all the other rituals performed since it creates through 
incorporation4o the minimum sense of community4l within the group without which 
there would be no ritual. By eating, the participants incorporate the same animal 
(food), and are therefore themselves incorporated into the group. A transformation is 
achieved through communal feasting. Eating the beloved or enemy,, should be 
understood as an attempt to attach and preserve them within one's one body. But the 
two bodies, the eating and the eaten never quite become one and there is always the 
possibility of fission. 42 This is true also of the group. If participants always retain 
39 "The history of food and foodways, is therefore not so much an economic history of shortages or 
surpluses, nor even a sociology of power structures, but rather the history of the ritualization of an 
essential human activity", ELIAS, N., 1978: "The Civilizing Process" The History ofManners, trans. E. 
Jephcott, Blackwell, Oxford. 
40 Incorporation is a term used in psychoanalysis. "Incorporation ... 
is present in daily life not only when 
we devour something in the literal sense in order to compensate for stress, but also of course in the 
figurative sense and in different forms of the system of oral symbolism which are omnipresent in groups, 
such as the communion belonging to fusion phenomena, cannibalistic phantasies (devouring, suction, 
imbibing) or in the oral rituals marking the stages of He in a system of social relationships. ROUCHY, 
J. C., "Archaic Processes and Transference in Group Analysis, " 7he Journal of Group Analysis, pp. 245. 
41 "Early Greek society possessed a relatively homogeneous social structure, without a formal priestly 
caste or a centralised power structure. Its rites of consumption may therefore be characterized as forms 
of commensality, rituals of eating and drinking together, as equals and as expression and reinforcement 
of community values. " MURRAY 0., 1990: "Sympotic 11istory, " Sympotica: a symposium on the 
Symposion, ed. Oswyn Murray, Oxford, pp. 5. 
42 This interpretation is in line with the way the term incorporation is defined - within the 
psychoanalytical work of M. Torok - in opposition to introjection. ROUCHY, I C., op. cit., pp. 244. 
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their autonomy within the group, the regular repetition of the communal meal will be 
central to the survival of the community. 
Eating and drinking have been interpreted as reflecting and reinforcing social 
organization. It is here that the distinction between the Raw and the Cooked is 
established. 43 In the Odyssey the Kuklops are uncivilized, they have no agore, or 
communal feasts, and therefore are cannibals. Oswyn Murray notes: CýCwe may say that 
just society "inhibits" or "problematizes" sexual relations in order to control them, so 
it (. (. problematizes" another of man's most basic pleasures, that of eating and drinking, 
in order to create and support its socio-cultural structures. -)-A4 In the Homeric text, 
with the exception of the terin ariston (chpicnov) 'breakfast'- which is related to a verb 
denoting the act of eating (esthio) - the other tenns referring to the banquet indicate a 
diversity of values beyond that of nourishment. 45 Dais (8aiq), the most common term 
for the banquet in Homer, means e portion) ,c share) , and 
indicates the distribution of 
food. However not all participants (6atmg6vF-; ), acquire equal shares. Geras (ytpctc) 
honor is the privilege of meat, reserved for the host and elders. 
Feasting is a men's affair. Women, with the exception of the lady of the house, 
are excluded from the banquet. Moreover only men can assume the role of strangers. 
Even the goddess Athena takes the appearance of a man (Mentor) in order to enter 
Odysseus' palace as a stranger in a105. The exclusion of women from these activities 
can be highlighted by the research on their relation to thalamos. Women servants 
enter megaron to accompany their mistress, and for the preparation of the feast. The 
43 LEVI-STRAUSS, C., 1968: L'Origins des manieres de table, Paris. 
44MURRAY, 0., op. cit., pp. 4. 
45The terms are: 8ai;, 4Ma, tpavoc, 8cizvov. SCBMTT-PANTEL P., 1992: La cite au banquet: Histoire 
des repas publics dans les cites greques, Ecole Francaise de Rome, pp. 5. 
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handmaid provides water for handwashing and prepares the table, while the 
housekeeper serves the bread and other food. 46 The handmaid also cleans up at the 
end of the banquet, a task that is probably related to the relation of woman and 
impurity in general. The housekeeper, an old woman in the case of Eurukleia, is the 
person that keeps the key of thalamos, where food and precious objects are stored. 
The food that is secured and preserved in thalamos - the 'place' for preservation - is 
brought to megaron - the 'place' for transformation, to be consumed and 
transformed. 
Sons participate in the banquet. Children sit on their father's knees. 
Andromache is worried for her son's future, for an orphan does not have a father to sit 
on, and therefore is excluded from the banquet. Adolescents act as wine-pourers, 
standing by the participants . 
47 Other adults sit at their seats with the tables in front of 
them . 
48Beggars sit on the ground, at the threshold of megaron, and they fail to keep a 
finn place during the banquet, as will see below. When everyone is settled, eating and 
drinking can start. The repetitiveness of the feasting ritual is evoked through the 
repetitive (formulaic) way with which the feasting is described. 49 
in fact, as Bruit argues: "the ritual aspect of the food derives from its insertion 
into a complex of gestures and patterns of behavior, and not from its intrinsic value 
46 al36,140-852,56-71172,176-ic368,372-ol35,139-p9l, 95- However, it is a man, the carver, who serves the 
platters of meat, and the herald who pours the wine: a141,143-857,58-oI40,141. 
47 In the Odyssey Menelaos' son acted as a wine-pourer during his father's meal (A4? 0-1175-Y234-a48-y339- 
o14I-(p271). A girl, Hebe, poured nectar for the gods. 
48 1199-Q126,457-aI30-y32-W36- 
49 of 8' girl &EWO' ftolga iWicdgF-va Xelpa; I(xWv (al49-867,218-E200-071,484-4453-ol42-n54-p98-i)256-191,221- 
Q627) / 8aivvvr', ob&, rt OV96; ME'6ETo 8atT6; rforq; (ic479-T425-A468,602-B431-H320-T56). The 
feast ends when 
everyone feels the pleasure (rdpxqaav) of being sated (xopecra6wvot, xxqaetMot), with 
food and drink. 
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-). )50 [as nourishment]. Feasting is an activity related to megaron, which involves a kind 
of transformation central to the survival of a group. Hence we might say that the term 
megaron itself evoked this experience of transformation that was also understood as 
central for the Homeric domos. Within the text, feasting is mainly depicted in the 
context of hospitality. Reece writes: "The sharing of a feast is one of the most 
intimate means by which a stranger is welcomed into a home, for the banquet is the 
primary locus for participation in xenia; significantly, the term 4eivict, 4Ftvýta may 
specifically denote the food offered to a guest. , 51 In the process of rapprochement, 
the host can offer his own portion of honor, the geras, as he offers his own seat to his 
52 
guest . Bruit writes: 
"Communal consumption, or consuming the same type of food, constitutes another mode of 
communication, which is nearer to the exchange necessarily implied by the xenia. To eat together, to eat 
at the same table, is to belong to the same element; it is as we have seen, to enter, though symbolically 
and in a precarious way, into a common status... Further the term xenia describes in itself a type of 
relation founded on mutual recognition and reciprocity. Hospitality in fact supposes ... that those who 
practice it recognize each other in some way similar, in worship, rites, or language. Xenos, then 
designates not any stranger, but another Greek from a different city. " 
53 
50BRUIT L., 1990: "The Meal of Hyakinthia: Ritual Consumption and Offering, " Sympotica: a 
symposium on the Symposion, ed. 0. Murray, Oxford, pp. 170. 
51 This occurs in 833-e9l-A779-80-Y-387,408. REECE S., op. cit. pp. 22. 
52 "A truly generous host may "bestow great honor" (ycpaipo) ý437,441-H321) on his guest by relinquishing 
his own "designated portion" (yepa; 866), the fatty "chine" (vanov) of the cow, pig, sheep, or goat (865,66- 
0474,483-4437,441-H321,322-1206,208). " Ibid, pp. 23. 
53 BRUIT L., op-cit., pp. 170-1. 
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Due to the incorporation achieved through eating and drinking together, guest and 
host are both transformed and can now be identified as members of the same 
community, though not as equals. Communal feasting supposes a certain relation 
between a basic equality at the same time that it establishes hierarchy. 54 But once the 
transfonnation is achieved then the guest, this other Greek, can speak. 
The mouth is not only the organ for eating but for speech. Speech is related to food: 
"Plutarch informs us that it was a Greek custom from Homer onwards to combine 
eating and drinking With "spiritual food"(Quaest. Conv. 79), and he refers to the 
feeling at the time of Homer that it was well to eat and drink before talking (1 83- 
95). "55 However, the expression 'spiritual food' does not describe the Homeric 
experience of speech, for - as we have shown in the chapter on epos - speech is an 
activity of the multiple Homeric body, a body, that is, where no distinction between 
spiritual and corporeal is drawn, and the mouth was more than just an organ. 
Although we cannot investigate the general relation between food and speech we can 
at least establish a connection between the two in the context of communal feasting, 
and hence with megaron. If for us today a topographical relation can be established 
between eating and speaking, namely taking 'in' and pulling 'out' of the mouth,, for 
the Homeric Greeks this is not so. For them the distinction between eating and 
speaking was experienced as the relation between incorporation and differentiation - 
54 Schmitt-Pantel argues that the feast of hospitality is ambivalent, for one the one hand it belongs to the 
register of gift, a gift given by the host, and thus marks a social hierarchy, on the other hand the 
communal consumption necessitates a certain degree of equality. Thus the tension is constant between 
the two opposite but closely connected aspects of the feast of hospitality: the equality and the hierarchy. 
SCBA41TT-PANTEL P., op. cit., pp. 56-57. 
55 RATME, A., op. cit., pp. 279. 
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which is not a relation of opposition. Following the incorporation (which forms the 
group) through eating, there comes the revelation of the guest's identity (as member 
of the group), through speech. 
Reece describes the ritualistic formality through which the identity of the 
guest is revealed: "The stranger is to remain anonymous throughout the meal. On his 
arrival, the host assures him that he will not inquire into his identity or business until 
after the meal. Blaine is attached to those who breach this convention. The manner in 
which a guest's name is requested and revealed takes on a ritualistic formality. The 
inquiry entails a request for information about a stranger's homeland and parentage, 
his means of transportation and business in the land. The host often expresses great 
concern that the stranger answer truthfully and accurately. In turn, the stranger's 
revelation of his identity and business is often preceded by assurances that this 
information will be true and accurate. The information provided may include the 
stranger' s name, parentage, homeland, means of transportation, and business". 56 
During the exchange of speech both host and guest remain seated, both have a passive 
stance. No description of their postures and gestures is given in the text. The terms 
related to the act of listening is akouo (ammko) 'listen, learn of by hearsay, give ear to, 
obey'. The exchange of speech during the banquet is a reciprocal obeisance. 
Feasting includes story-telling. The narrator can be the guest, or other 
participants of the feast. Sometimes story-telling is performed by a professional bard 
with the accompaniment of a lyre. In this the bard (aoidos) sits in the center and leans 
against a column. 57 Both bard and listeners remain seated and still, in a reciprocal 
56 REECE S., op. cit., pp. 26. 
57 066: g(Imp 8ociTog6va)v, np6q Kiomot gcelcp6v tpdoa; - 
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passivity during the performance. 58 Story-telling is experienced as thelksis (wgi; ) 
' enchantment'), that is - as we have seen in the chapter on epos - as an interplay 
between differentiation and identification. Story-telling is a mechanism of 
incorporation into a group. We might understand another kind of 'entertainment', 
which is characterized by its aggressiveness, as an effect of a group fonnation: it is 
the 'entertairoment' provided by beggars at a banquet. A beggar, we have seen, is a 
man with a bent posture. The adjectives used to characterize him are: (7cav&Agto; ) 
'begging in all the places', (6vulp6q) 'trouble-some', 
59 (KalCOCIPOV) 'ifl-clad', (icaoq) 
'ugly in appearance', Qxv7aVoý) 'wretched, shameful, ruinous, poor'. The beggar has 
a deformed body, with which he can entertain the audience. The suitors laugh when 
two such deformed bodies, two beggars, Odysseus and Iros, are fighting. As for the 
voice which issues from such bent a body, it is not worth listening to, and provokes 
anger and violence. This happens when Odysseus, disguised as an ugly old beggar, 
speaks to the suitors. Beggars also exhibit an inability to stay still. Once accepted in 
megaron they usually stay by the door, but entertain others by moving around, and it 
is possible for them to be thrown out at any moment. We might think of beggars at the 
banquet as the 'scapegoats' that any community needs, to restore or guarantee its 
unity. 
Megaron is also considered as the 'place' for the instruction of male youth. 
Sons remain silent beside their fathers, eating and listening to debates and stories, 
with which their fathers instructed them in 'public'. The megaron must be inscribed 
58 Referring to theatre R. Sennet observes: "The theatre put this aspect of sitting to use in tragedy: the 
seated audience was literally in a position to empathize with a vulnerable protagonist, for both the 
spectators' and the actors' bodies were placed in a "humble, submissive position to higher law. " 
SENNET, R., op. cit., pp. 60. 
59 av ig(a 'be disgusted of, weary of / 6tv idw 'be annoyed' / &viq 'burden, weariness'. 
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in the process of transformation to adulthood. On the other hand, the lady of the house 
enters megaron, dressed in the appropriate way and accompanied by her serVantS. 60 
Once there, she stands or sits by an architectural element of the house, a column, the 
U. t. hearth, stathmos, or a wall. It is possible to speak about the 'appropriate place' for the 
lady of the house in relation to the symbolic meaning of the elements themselves. But 
we have argued consistently in previous chapters against such an approach to the 
Homeric text. And we have tried to show how what we call 'objects' were 
experienced as things co-produced. with their chore. In this sense the column, the 
wall, etc., are not objects in a specific place where the lady may stand; they are things 
which produce their chore and when the lady touches them she acquires a specific 
identity. These things become extensions of her body. And it would be worth 
investigating what different kinds of identities the different things produced. In the 
context of this chapter however it is enough to bear in mind just this relation between 
dungs and identity. Megaron evokes the experience of transformation, and this 
involves the transformation or the reinstatement of identities achieved via 
incorporation, speech and the body's connection with specific things. Standing by the 
stathmos, column, etc., the lady of the house reinstates her identity and her status. She 
usually sits facing her husband, whom she addresses only when spoken to. 6 1 Because 
of the experience of sight as collision we might interpret this as an identification 
60 
a182-184. 
61 x08-91: But then, when she came in and stepped over the stone threshold, she sat across from him in 
the firelight, facing Odysseus, by the opposite wall, while he was seated by the tall pillar looking 
downward (ý 5'ftEi claWF-v Icai 1590011 X&vov oi)86v, /EýF-, r'9nEvT''Ofto"oq harriov, tv n"UP6r, OcbYh, /'MiXOlO 
Tof) &ýpgo, 6 81 apa ap64; Kiova gaicAv haro Kdw 6p6(ov. ) 
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between the two. In fact, Penelope can not look at Odysseus' face before his final 
.. 62 recogni ion. 
Two women in the text, Arete and Helen, can be story-tellers among men, in 
megaron. The norm is that speech is a male attribute. To some extent the voiceless 
compensate for their enforced silence. Megara gunaikon 'womens megara', are 
where women speak. But it is another kind of speech. In F125 Helen uphaine (b(paive) 
&was weaving' and thus enepasse (Mnacraev) 'narrating' battle stories onto the 
63 
cloth. Ladies. ., when 
in the main megaron among men, have always their spindle 
with them. Weaving then can be interpreted as a form of speech. On the other hand, 
medea (gý&-a) 'thoughts' and muthos (gteoq) 'speech' can both be (bTaiv(o) 'woven' as 
C4 in the case of Menelaos and Odysseus in r212-64A. Bergren argues: , ... early 
Greek 
thought draws an analogy between woven fabric, poetry, and metis by making each 
the object of a verb 'to sew' or 'to weave - 
,, 65 But it is not a matter of analogy; what a 
grammatical phenomenon reveals is an indication at the level of experience, namely 
that speaking was experienced as an activity of the Homeric body, and the lady of the 
house in megaron transforms the narration of words to a narration of images. 
When the entertainment ends everyone goes to sleep. Thalamos is usually 
where the members of the house sleep. For the guest a bed is placed either in megaron 
or in the portico immediately outside it, at the aithousa 
66 
or prodomos. 
67 If thalamos 
62 
WI 07: R cannot] look him strait in the face (obg' E is O'MI&CF0cut 
Mwriov). 
63 IF125: she came on Helen in the chamber; she was weaving a great web, a red fording robe, and 
working into it the numerous struggles (Týv 8' EvP' & M64)(0,07(xv WT& NmIvE / Sixkalccc 'EOP"Onv, 
novau, 8' &ft(XGOEV UOXOD; ) 
64 r712: when both of them spun their speech and counsels (? xXX'6TE g-600A)q icai gA8ea namv, 6wtvOV)- 
65 BERGREN, A-, 1983: "Language and the Female in Early Greek Thought, " Arethousa 16,1-2, pp. 
73. 
66 Dn' atoo, 6aq y399-8297-TI336,345-Q644. 
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is the 'place' to secure and preserve the status of the members of the house, to sleep 
in megaron denotes the status of the guest: a friend of the house, who can always be 
transformed into its enemy. 
5.3. MOURNWG AND THE RE-CONSTMMON OF DOMOS 
When Achilles delivers the corpse of Hektor to his father, Priam asks him: 
U660-67: 'If you are willing that we accomplish a complete funeral for Hektor, this , Achilleus, is what 
you could do and give me pleasure... Nine days we would keep him in our palace (megarois) and mourn 
him, and bury him on the tenth day, and the people feast by him, and on the eleventh day we would 
make the grave-barrow for him, and on the twelfth day fight again; if so we must do. " 
68 
In fact, what Priam describes is a funeral ritual . 
69 Again megaron appears to be 
related to an experience of transformation within the Homeric house, which as such 
67 
Ev zpo86W 8302-v 1,14342673. 
68 L2660-67: E! gkv 64 g' t00xiq TEXtom Td(pov 'Ercopi 8i(p, / &8t Kt got 0ý0)v, AXOxt, MIXCEPIOILtva 
66% 
... 
tv"RaP Aiv 1C'(xi)T6V M ACYN)OK YOdOWEV, /Th 8E]CdTQ U ICE 067ETOtgEV 8alVbT6 TE Xa6q, /tV8EKdETJJ & ICE 
T6RJ10V ft, aiy* 1CO IA(ya 1PEV, / Tý 8t 8A)(08E1C&Tn 7W4Ag0PEV, EI UP dv&f"., 
69 Ian Morris includes death among the rites of passage. He writes: "... Rite of passage: The biological 
death of an individual sets off a more prolonged social process of dying. The first stage, the "rite of 
separation, " is a ceremony which moves those involved out of their normal conditions of fife into the 
second stage, a liminal status. Some of the survivors take on the role of mourners, while the deceased 
moves from being a person to a corpse and some Idnd of soul is usually liberated from the body, These 
transitions may happen at the moment death is announced, or at some later point; 0 at once, or more 
gradually. The actors are often secluded and polluted, and reverse much of their normal behavior. The 
mourners may wear very formal clothing, or may be disheveled; they may be solemnly silent, or they cry 
hysterically; they may combine all these acts. In some places these statuses last only moments; in others, 
years. Their length and intensity vary according to who is involved. The third stage, the 'rite of 
aggregation, " restores normalcy. The mourners return to social He, but without the deceased; the corpse 
is finally laid to rest; and the soul joins the ancestors. This tripartite rite-of-passage sequence is 
prominent in ancient descriptions of funerals, and the rituals effecting these changes in status repeatedly 
remind all involved of the relationships they are involved in, through the inversion and affirmation of 
norms. " MORRIS I., op. cit, pp. 10. 
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necessitates a strict code of rules, always involving the multiple manifestations of the 
body. The transformation we are talking about is a transformation related to a 
deceased inasmuch as to Homeric domos. It is Andromache,, the wife of Hektor who 
announces the consequences of her husband" s death. The transfonnation of her status 
from wife to widow is related once more to megaron when she says: 
0725-32: "My husband, you were lost young from life, and have left me a widow in your house 
(megaroisi), and the boy is only a baby who was born to you and me, the unhappy. I think he will never 
come to age, for before then head to heel this city will be sacked, for you, its defender, are gone, you 
who guarded the city, and the grave wives, and the innocent children, wives who before long must go 
away in the hollow ships, and among them I shall also go...,, 70 
The changes that the death brings have bodily effects on the mourners. As Patroklos 
lies dead, Achilles refuses to eat. 
T319-2o: But now you he here torn before me, and my heart goes starved for meat and drink, though they 
are here beside me, by reason of longing you 
71 
P. Pucci writes: "Mourning ... mimes 
death and its effects; accordingly the mourner 
refuses food, the source and support of life. ), )72 Patroklos can survive through 
Achilles, but we are not talking here of the mental activity of memory, and the pothos 
(n6oo; ) 'desire" of Achilles is merely a specific feeling. The body in its multiplicity - 
that is, as a fusion of the corporeal, mental, psychic - has to accommodate another 
70 f2725-32: 'ävcp, ä7t' Gtiä)v% v&)ý (üÄ£o, lcä8 & ge )CAPIV / kv gETäpotot, 
8' tT-1 NrA7tIoý UÜTM(;, / ÖV 
TäcOgev a15 T' e(5 TE NaägýMpol, Oi)N gtv oh) / Aßllv j4EcrE)()ti, 7rpiv fäp iröktý 
fi& iccur' älcplg / n4o£, rat, A yäp 
NmIaý titiox0M)ý, öý 'rý glv aüvýV / pýöawel), ecý 
8, älöXoi)ý icAväý icai %nlic-t(i Telcva, / (x! 8A rot räxa viii)aiv 
6x11: y0v, rcti yxaqupjja-t, / iccci gkv kyö) ýwrä AG I... 
71 T319-20: vüv & ab gýv ic£ioai &&dygivoý, ainäp tgÖv Klip / älcgllvov ICÖ(Y-tow; lccti 
e81IT, 60ý Mov e6vTwv /M lwob 
72 PUCCI, P., 1987: Odysseus Polutropos: Intertextual Readings in the Odyssey and the Iliad, Comefl 
University Press, pp. 169. 
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body, and nothing is allowed to interrupt this process, not even hunger. Athena 
prevents hunger by dropping divine food to Achilles. 73 Men while mourning make 
their body dirty. Mouming Priam says: 
063940: 1 have been grieving and brooding over my numberless sorrows and wallowed in the muck 
about my courtyard's enclosure 
74 
Dirt is interpreted as matter out of place: 75 hence, in the context of ritual, becoming 
dirty becomes equivalent to being out of place, and thus out of social role; mourners 
are considered as being in a liminal stage. 76 But this approach still presupposes the 
specific conception of place as containing and even producing the social roles, which 
we have argued against. We argue instead, that to become dirty, which entails one's 
73 T353-4: she dropped the delicate ambrosia and the nectar inside the breast of Achilleus softly, so no sad 
weakness of hunger would come on his knees (A 8'AXiX* / vkrap M arjftao-t ical &g0P00iqv tpanlvAv 
ar&4% Iva gA gtv ktgb; hnpxil; yofWaW Timm) 
74 , all'aki crTFvdcX(o icai K-48ca gupia irAyaw /ai)XIK & X6pwicn ruxzvW"vo; Icarix Jc6q)ov. 
75 DOUGLAS, M., 1966: Purity and Danger: An Analysis of the Concepts of Pollution and Taboo, 
New York, Pantheon Books. 
76 "Liminality is a term borrowed fi7om Arnold van Gennep's formulation of rites de passage, "transition 
rites" - which accompany every change of state or social position, or certain points in age. These are 
marked by three phases: separation, margin (or limen - the Latin for threshold, signiPfing the great 
importance of real or symbolic thresholds at this middle period of the rites, through cunicular, "being in 
a tunnel, " would better describe the quality of this phase in many cases, its hidden nature, its mysterious 
darkness), and reaggregation. The first phase, separation, comprises symbolic behavior signifying the 
detachment of the individual or the group fi7orn either an early fixed point in the social structure or from 
an established set of cultural conditions (a state). During the intervening liminal period, the state of the 
ritual subject (the "passenger, " or "liminal"J becomes ambiguous, neither here nor there, betwixt and 
between all fixed points of classification; he passes through symbolic domain that has few or none of the 
attributes of his past or coming state. In the third phase the passage is consummated and the ritual 
subject, the neophyte or initiant reenters the social structure, often, but not always at a higher status 
level. " TURNEIý V., 1990: Dramas, Fields, and Metaphors: Symbolic action in Human Society, 
Cornefl University Press, pp. 23 1-2. 
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own body becoming covered with matter, might rather be an attempt to incorporate 
the dead body. In this light we can better understand the bathing and the cutting of 
hair that marks the end of the funeral - the cremation of the corpse 77 - as the inverse 
process, that is, the dissociation from the diseased which marks the end of mourning. 
When the heralds try 
T40-6: to persuade the son of Peleus to wash away the filth of the bloodstains, he denied them stubbornly 
and swore an oath on it: 'No, before Zeus, who is greatest of gods and the highest, there is no right in 
letting water come near my head, until I have laid Patroklos on the burning pyre, and heaped the mound 
over him, and cut my hair for him, 
Women take care of the dead body. 78 F. Zeitlin argues: 
"Bodiliness is what most defines [the woman] in the cultural system that associates her with the physical 
process of birth and death ... Thus 
it is women who most often tend the bodies of others, washing the 
surface of the body or laying it out for its funeral. Theirs is the task of supplying the clothing that covers 
the body and they have a storehouse of robes which may encircle the male victim in textured folds ... 
She 
seems to know, whether consciously or not, how vulnerable, how open-how mortal in fact- is the human 
body. , 79 
Because women come into direct contact with the corpse, it is not necessary for them 
to have recourse to the masculine ways of incorporation described above. After 
preparation, the body of the deceased is laid on a bedo and is displayed in megaron. 
77 
El nenioo-tev /rIqM&qv Xm5acto0ou &7w ppkov aig(xT6F_vTa.. / onnixp 6, y'hpvE! To OTEPE&*S, fti 8' C)PIcOv 6ROOGFEv 
"Ob 44 ztv" Oa0v ftaw; laxi &PIOTK, / Ob URI; kari koerpd lcapAovro; (X(Y(YOV WOOCCI / Xpiv 't, 
M 
114TpoicXov Otpevat nupi orýgdt -re Xebai / iceipacrftlu Ogqv. 
78 92582: Then Achilleus called out to his serving-maids to wash the body and anoint it all over (8w=,; a, 
t"a. vaacc; x0boat ICOXT' &9(pi T' UE! Wat) 
79 ZEITLIN F., op. cit., pp. 74. 
80 When Achilles delivers the corpse of Hektor to his father he says: 0599: your son is given back to you, 
aged sir, as you asked it. He fies on a bier ('Wc, gtv 81 To-t vxjnajytpov * tiaxzvq, /iczimt && ýxxaaa, ). In 
the funeral representations of the Greek Geometric art, the bed is depicted as a bier on which a dead 
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The funeral bed is not a specific bed but one removed from thalamos -a term which 
does not just correspond to the 'place for sleep, but evokes the experience of fixity. 
Even if the body posture remains the same, a member of domos lies in thalamos when 
living and in megaron when dead. 81 What is conventionally interpreted here as a 
change of location, from thalamos to megaron, must be understood as a change from 
one category of experience to another, from fixity to transformation. For the 
transformation of the deceased, from living being to corpse, involves the 
transformation of the domos, which has to be re-constituted at the end of the funeral. 
The deceased remains in megaron in the process of his transformation from a dweller 
in the house to a dweller in Hades. His demas (&gag) 'the build of his body' will be 
transformed to skie (o-KtA) 'a shadow' in the skioenta (o-KwErra) 'shadowed' megara 82 
in the process of leaving domos 'the house' for ever. Around the corpse the women 
sit, and raise the funeral song. The wife, the mother, and other women, close relatives 
of the deceased, start speaking. 
body is displayed in the prothesis or carried to funeral in the ekphora. On the form of the high-legged 
bed as depicted in the Greek Geometric art, J. Boardman, argues "we can but speculate whether its 
construction did not deliberately allow for other than sleeping- as a status symbol, for the display of the 
living, and ultimately for the display of the dead". BOARDMAN J., 1990: "Sympotic Furniture", 
Sympotica: a symposium on the Symposion, ed. Os. Murray, Oxford, pp. 123. 
" This is valid in the context of the Homeric text, whereas in later times reclining in beds becomes a well 
known feature of symposion. 
82 The phrase megara skibenta occurs quite often in the text. It is usually interpreted as an indication 
that megaron was a room with no openings and thus dark. But we just want to point out the relation of 
darkness with ritual and transformation in general. Note that the repetitive phrase (formula) skioonto te 
pasai aguiai ((m-t6owr6 TE zfxcYcc-t &ynai) 'all the journeying ways were darkened' in the Homeric text, 
denotes the end of the day. It is in the darkness that everything is transformed and all movement has to 
stop. 
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0719-24: they laid him then on a carved bed, and seated beside him the singers who were to lead the 
melody in the dirge, and the singers chanted the song of sorrow, and the women were mourning beside 
them. Andromache of the white arms led the lamentation of the women, and held in her arms the head of 
manslaughtering Hektor. 83 
During funerals, women have the privilege of speech in megaron. However, they 
address their speech to someone actually absent, for they speak to the dead. But as we 
have already shown speech permits differentiation and is experienced as distancing. 
So in addressing the dead, women set off the process of differentiation, and distancing 
. 
r__ - 
from the deceased. This inverse process culminates with the funeral feasting after the 
bunal which actually signals the return to nonnality. The mourners, that is, the 
members of domos, can eat because the dead is no longer the only thing that can be 
attached to their body. By eating together they reconstitute their domos. Megaron is 
not the setting that contains the ritual of mourning, megaron evokes this experience of 
mourning, that is, an experience of transformation, which is central to the re- 
constitution of any domos. 
We can now understand better the relation of megaron -and death, not in the 
case of mourning but of murder. We refer to the killing of the suitors by Odysseus, 
and the slaughter of Agamemnon by Aigisthos. The question is not that of megaron as 
the appropriate or not place for a murder, as conventionally the issue is treated. 84 The 
fact is that both the killing of the suitors and the murder of Agamemnon involve a 
transformation related to their house; Odysseus' domos is re-constituted, whereas 
83 0719-24: Täv )Üv bmiTüt / TfYnTo% ýv ý£XýEG01 Waav, icütpä 8' Flacm ä0180i)ý / odwov 
k4äpxol)ý, oi Te 
(yrovöe, ja(xv äot4v / oi gýv äp' kOpjveov, exi & CTEvä)COVTO yuvctliceý. / AGIV 
8' \v8pogäxll leuic(bý£VOý IM 
y6oto, /EicmpoS dEv8po(p6voto ic6pq gETU Xcpaiv tpuacc- 
84 ".. Murder at a banquet? We can only say that as literature these scenes draw their strength from the 
background of peaceful fellowship against which the act of cruelty is set.. " SLATEP, W. J., "Sympotic 
Ethics in the Odyssey, " Sympotica: a symposium on the Symposion, ed. Os. Murray, Oxford, pp. 216. 
7 
Agamemnon's is actually destroyed. It is worth noting however, that the killing of 
Odysseus' unfaithful female servants occurs not in megaron but in aule (Cti)XA) 
(courtyard', and is also another kind of death; hanging, a non-pure death as 
Telemachos says. " 
In sum, megaron evokes the experience of transformations; transformations which are 
central to the Homeric domos: a stranger is transformed into friend; members of the 
domos affirm their incorporation again and again, or its re-constitution is achieved 
following a death. These transfonnations however need to be controlled, so that the 
outcome is insured. This is achieved through a strict code which includes a repetitive 
movement of bodies that produces the experience of a non-enduring space, called 
megaron. This does not necessarily correspond to a specific location within domos 
and this conception of megaron is far away from that of a specific room of the 
Homeric house which contains the domestic rituals. Such an interpretation can only 
be produced by the anachronistic conception of a house as an assemblage of rooms 
which 'contain' different functions., and as such cannot be the appropriate 
methodological tool with which to approach the Homeric experience of megaron. In 
fact, the difference between the term megaron and its translation 'hall' is that 
85 X462: gý g9v &ý icaeccpýp eav6w. This kind of death is considered appropriate given that it is intended as 
the punishment of their sexuality "Strangulation, for the Greeks, meant shedding no blood ... As a 
form of 
human death, strangulation or hanging evoked horror, but as a means of suicide it can be again related 
to shedding no blood. To avoid the bloodshed of rape or unwanted defloration a bloodless suicide is 
appropriate ... 
Strangulation can therefore be culturally opposed to unwanted sex, the avoidance of the 
latter may be appropriately achieved through the former, although it may be carried out after the 
event ... 
The realptu-thenos does not bleed ... 
becoming a gyne involves a series of bleeding. " KING, H., 
1993: "Bound to Bleed: Artemis and Greek Women", Images of Women in Antiquity, ed. A. Cameron 
and A- Kuhrt, Routledge, pp. 119. 
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megaron evokes an experience of transformation, while we always think of the 'hall' 
as a room. 
6 
THALAMOS 
'STORE-ROOM, WOMEN'S-CHAMBER, BEDCHAMBER' 
CONTAINMENT - DANGER - FIXITY 
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6.1. Introduction 
6.2. Thalamos as Container 
6.2.1. Things and Containment 
6.2.2. hnmediate Intimacy and Danger 
6.2.3. Fixity and Locldng 
1. INTRODUCTION 
With thalamos (061agoq) we must once again - as in the case of megaron - discard 
the accepted correspondence between a word and a room, where room is the general 
concept specified through the notion of function, or rather intended as the container 
of a function. But this time we are in a peculiar situation; for thalamos in fact does 
evoke the experience of containment without being conceived as a room. This seems 
like a paradox. But, as we shall see, the difference between the conventional 
definition of thalamos and the experience evoked by it is inscribed in the difference 
between a general concept of container through which a word is defined, and the 
experience of contaimnent evoked by the word itself 
It is accepted within scholarship that thalamos is related to architecture in 
constituting an important part of the Homeric house, in corresponding to a series of 
rooms such as the 'store-room' the 'women's-chamber', and the 'bedchamber'. By 
contrast we will argue that these things are indeed thought of as rooms in the sense of 
Thalamos ')A I 
containers not because they belong to a general and universal class of 'rooms' which 
are necessarily contained, but because the contaimment we refer to here is a direct 
experience of the object named by this word and is directly evoked by the Homeric 
language. This experience of containment is the effect not of belonging to a general 
class of 'room' but because of what we will call an 'immediate proximity', an 
intimacy achieved in a variety of ways. These include visual and olfactory 
stimulation, the immediate contact of bodies in sexual intercourse, and the close 
encounter of the sleeping multiple Homeric body with its dreams. This immediate and 
uncontrolled proximity constitutes a danger and has to be reserved only for the 
members of the house - which are already in a relation of intimacy - through the 
device of the locked door that isolates and re-produces as fixed this specific category 
of experience, the experience of containment, i. e., thalamos. Our approach here seeks 
to challenge both the established definition of thalamos, but also of femininity, for 
thalamos is mainly referred to in the literature as a container of femininity. Women 
and things stored are assimilated, and both interpreted through the concept of 
container. Femininity and container appear intermingled, But we are not interested 
here in the history of philosophical phantasies but in the way experiences are 
generated within the Homenc text. 
The usual approach to thalamos is to treat sexual difference as a binary 
opposition, in which case this 'natural' opposition between male and female, is made 
to reflect a difference in the spatial organization of the Homeric house: male is to 
megaron as female is to thalamos. But thalamos is not so much the place for women 
and objects but the experience of an intimacy which is not defined by womanhood; 
nor is megaron exclusively and constitutively related to males. This way of thinking 
of gender as a binary opposition runs parallel with thinking of space as the container 
of gender. This is very clear in the well known distinction between public and private 
space, where megaron equals male and public, and thalamos female and private. Nor 
could discussions about public and private domains in the context of Athenian 
democracy be relevant, ' for there is a scholarly recognition that the very distinction is 
2 not valid in the case of Homeric epics. The fact is that binary oppositions themselves 
can only be deployed in a logical space which in effect is a container. Indeed the 
logicians' orthodox definition of binary opposition as one whose terms are 'mutually 
exclusive and jointly exhaustive' is in fact a figure which requires a spatial 
containment so that no other possible logical case can escape from the container of 
proposition. It may indeed be that the proposition together with the denial of its 
opposite is the figure which at the level of philosophy most encourages the idea of 
space as a container. To speak of containing the proposition that 'if p then not q', is 
one of the most important elements of the notion of space as container. But we 
1 "The house, let us now observe, is the property of the male and his family line. The oikos is the visual 
symbol of paternal heredity which entitles sons to succeed their fathers as proprietors of its wealth and 
movable goods and as rulers over its inhabitants ... Yet the 
house, as we know, is primarily the proper 
domain of the woman, to which the social rules of the culture assign her, while its men go forth into the 
outside world to pursue manly accomplishments in war and politics. " ZEITLIN, F., 1990: "Playing the 
Other: Theatre, Theatricality, and the Feminine in Greek Drama, " Nothing to Do with Dionysos?: 
Athenian Drama in its Social Context, eds. J. Winkler, F. Zeitfin, Princeton University Press, pp. 76. On 
the relation between the emergence of Greek city-state, democracy and the public-private distinction see 
REDFEELD, J., 1995: "Homo Domesticus, " The Greeks, ed. J-P. Vernant, The University of Chicago 
Press. 
2 A. Rathje writes: "In Homer too the public and private spheres seems to be rather interchangeable. " 
RATHJE, A., 1990: "The Adoption of the Homeric Banquet in Central Italy in the Orientalizing period, " 
Sympotica: a Symposium on the Symposion, ed. Os. Murray, Oxford, pp. 286. We argue of course that 
the distinction itself is not valid for the Homeric text, for it presupposes a certain concept of space, that 
of container. 
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propose that thalamos and megaron cannot be reduced to binary oppositions, but 
rather exist as complementary experiences that in fact structure the experience of 
trans-fixity, i. e., of the Homeric domos. By refusing to accept that thalamos is simply 
the proper place of female gender and objects, we open up a field of inquiry on the 
specific, and non-philosophized experience of containment and interiority within the 
Homeric epic. And in order to understand thalamos in its context, visual and olfactory 
experience will be investigated as will themes regarding women, marriage, sexual 
intercourse, sleep, dreams, storage, and locking. 
6.2.7MIAMOS AS CONTAINER 
In the Homeric dictionary thalamos is given the following definition: "room (opp. 
large hall, gyapov, &*a), hence the rooms of the rear portion of the house, e. g., 
women') s chamber, room for weapons, store-room, bedchamber. ,3 The dictionary 
also refers to a reconstruction drawing of Odysseus' house, where different rooms 
which bear the name thalamos are been located in the rear portion of the house. What 
is obvious in the above definition is that thalamos is treated in the same way as 
megaron, that is, governed by the presupposition of the correspondence between 
names, rooms and archeological representation. Furthermore, etymological 
dictionaries are no more illuminating, not only because of the limits of etymology 
which is itself an interpretation to be deciphered in its own historical context, but also 
because both Hofinann 4 and Chantraine 5 regard the etymology of thalamos as 
3 AUTENBJETK G., 1991 -. Homeric Dictionary, Duckworth,, s. v. OdXago;. 
4 HOFMANN, J. B., 1974: Etymologishes Worterbuch des Griechischen, MiInchen 1950, Greek 
translation by A. Papanikolaou, Athens, s. v. Oakagor, 
5 CHANTRAINE, P., 1968: Dictionnaire &ymologique de la langue grecque, Paris, s. v. Odkag% 
uncertain. For both however, thalamos corresponds to an interior room. 6 Room and 
'intenor' of course are synonymous, but what they are talking about is a degree of 
interiority, which can only be determined by the domestic toPography. Indeed it is 
considered that thalamos as a store-room might be located underground, and as a 
bedroom or the women's chamber in the upper part of the house. In fact location and 
function are absolutely necessary for the definition-specification of the otherwise 
general concept of room. It is conventional to define a room by saying: it is a bedroom 
on the first floor, because this corresponds to our category of a building. But we 
should not project our categories on the Homeric text unquestionably. We can only 
illuminate the problem by a careful reading of the text itself 
In the Iliad and Odyssey the term occurs 71 times, 31 of them in relation to 
women, marriage or intercourse, II in relation to sleep and 29 in relation to 'storage'. 
Indeed domos is unthinkable without women, marriage, reproduction, the storage of 
food and treasures, and as a 'place' that men can rest and sleep in safety. All these 
4 activities' constitute an integral part of the Homeric house, and they are usually 
interpreted as that which confers fixity upon the Homeric domos. There is a specific 
relation between the structure of domos and these activities. Not only are they thought 
of as being performed in the house but they also reinforce the conception of house as 
interior, for such activities need to be conducted in the very interior of the house, in a 
kind of secret zone. Our difficulty lies in disentangling and distinguishing the way we 
approach thalamos, which does involve the experience of a container, from the 
general and in our view erroneous use of the category of container by using an a 
6 Chantraine defines thalamos as "chambre int6rieure de ]a maison, chambre de la maitresse de maison, 
chambre o6 Fon enferme les provisions et les objets pr6cieux". Ibid 
Aalamos 
priori concept of space from which also depends the categories of house and rooms. 
At the level of translation it is true we have no other real term in our language to call 
it other than 'room'. But theoretically we are seeking to differentiate the specific 
room-like quality of thalamos from the a priori room which is imposed upon us by 
philosophy. In order to do this we should first see the ways thalamos is conceived as 
container within scholarship, and seek to mark the difference of our approach. 
As far as thalamos as a store-room is concerned, the idea of a chamber with 
specific features, a store-room in which precious objects are under lock and key, has 
never been challenged. But what interests us is the specific relation between the 
stored things and thalamos, a relation which is usually reduced to the contained and 
container in which the existence of container is necessarily thought of independently 
of the contained. Under such an interpretation the container is always prior to any 
contained thing; indeed any-thing can be defined as that which is been contained 
within a prior-existing container. It is obvious that such an approach involves a 
concept of the container which determines the definition of what is contained. We 
have argued that such concept is foreign in the Homeric text. But then how is it that a 
specific experience of 'contaimnent' is produced? We shall argue that there is a 
specific relation between things and thalamos manifested in the Homeric text which 
will provide us with the possibility of understanding the text without a general 
concept of container. We postpone this for a moment in order to see the conventional 
way that scholarship approaches the relation of femininity and thalamos. For when J 
thalamos is defined as the women's chamber, it is actually understood as the room 
which contains femininity. It is taken for granted that thalamos is a container, and that 
femininity is that which needs to be contained and restricted. We could say that the 
concept of femininitY presupposes the concept of container. For it is indeed through 
later Greek texts - especially those of medical writers which discuss feminine 
physiology - that scholars argue successfully about the feminine need for 
containment. Because women are considered wet7 they require a place to contain 
them. Because of their wetness women share the attributes of the liquids, have no 
solid shape, hence may leak and invade others' 'space'. Moreover women are not 
capable of self-restraint and must have boundaries imposed upon them. A. Carson 
writes: 
"In such a society, individuals who are regarded as especially lacking in control of their own 
boundaries, or as possessing special talents and opportunities for confounding the boundaries of others, 
evoke fear and controlling action from the rest of society. Woman are so regarded by men in ancient 
Greek society, along with suppliants, strangers, guests, and other intruders. But the threat which woman 
iff rent pose is not only greater in degree than that presented by other transgressors of boundaries; it is de 
in kind". 8 
Of course we can interpret the Homeric text in relation to this danger of the 
transgression of boundaries, understood as the overturning of an established social 
7 Pinault writes in relation to women: "Another factor that established women as colder than men was a 
deeply rooted system of analogies and polarities, which are evidenced in Greek literature and philosophy 
dating back to Homer and the Presocratics, and which portrayed the superior quality of body and mind 
as warm and dry and early on associated these qualities with men. Women, by the habit of thinking in 
terms of binary pairs, were wetter and colder ... 
We can see this cultural pattern associating fat with cold, 
wet, female, barbarian, and infertility in a very interesting fifth-century Hippocratic work: Airs, Waters, 
Places. " PINAULT, I R., 1993: "Women, Fat, and Fertility: I-lippocratic Theorizing and Treatment" 
Woman's Power, Man's Game, ed. M. De Forest, Bolchazy-Carducci Publishers, pp. 81. But how can 
we presuppose that the thinking in pairs of opposites or polarities characteristic of the fifth-century 
Greek thought, can also be valid for the Homeric text? On this issue see LLOYD, G. E. R., 1966: 
Polarity andAnalogy: Two Types of Argumentation in Early Greek Thought, Cambridge. 
8CARSON, A., 1990: "Putting her in her place: Women, Dirt and Desire, " Before Sexuality: The 
Construction of Erotic Experience in Ancient Greek World, eds. D. Halperin, I Winkler, F. Zeitlin, 
Princeton, pp. 135. 
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order. But this is not enough. Of course we could say, for example, that in the Iliad 
the Trojan war is presented as the result of a woman's stepping out from her house, 
while in the Odyssey Penelope keeps the order as long as she remains confined within 
her thalamos. But such an approach obviously presupposes the general concept of 
house and rooms as containers and thus forces us into a reading of the Homeric text 
which is anachronistic. If there is an experience of 'containment' within the Homeric 
text, we have to understand how it is specifically produced rather than deduced from 
some a priori relation. This is not a purely logical exercise, for it can help us to 
understand the relation between femininity and thalamos. We shall argue below that 
in fact femininity is produced not as a consequence of some general category of 
'being feminine' but as an effect of the relation between the body and things, a 
relation, which is attained with the immediate proximity, the intimacy which is called 
thalamos. As far as thalamos as bedroom is concerned, it is normally understood as a 
room with the specific function of sleep. But the sleep of the male members of the 
household is an integral part of the con-structure of the Homeric domos. 
6.2.1. TEnNGS AND CONTAENWNT 
There are a number of passages where thalamos is described as what might be 
interpreted simply as a store-room, for in 29 passages it is mentioned in relation to 
things contained in it. 9 In 0337, Telemachos enters his father's thalamos, where 
precious objects as well as foods are 'contained': 
P337-43: he went down into his father's high-roofed and wide storeroom, where gold and bronze were 
lying piled up, and abundant clothing in the bins, and fragrant olive oil, and in it jars of wine, sweet to 
9 A143, Z288,316,321, Q191,275,317,0337,348,, y441, ý74,0439, o99, n285,, cl7,53, (p8,42, X109,140,143,155,157,161, 
166,174,179,180, (o 166. 
drink, aged, were standing, keeping the unmixed divine drink inside them, lined up in order close to the 
wall, for the day Odysseus might come home even after laboring through many hardships. 10 
Another description of Odysseus thalamos is given when his wife Penelope enters it 
to fetch his bow for the contest of the suitors: 
y4-15-20 ... 51-2: With her attendant women she went to the inmost recess of the bedchamber. There were 
stored away the master's possessions. Bronze was there, and gold, and difficult[I]y wrought iron, and 
there the backstrung bow was stored away, and the quiver to hold the arrows. There were many painful 
shafts inside it. These were gifts from a fliend.... Then she went up to the high platform, where there 
were standing chests, and in these were stored fragrant pieces of clothing- II 
If we made an inventory of things stored in thalamos, the textual evidence shows that 
it would include various objects made of precious metals - armour and weaponry 
included - food, clothing 
12 
and even the precious color purple. 
13 All of them might 
be given as gifts to guests, and are usually interpreted as 'status symbols'. 14 We have 
10 A337-43- 6 8' ibiopoyov 06L^AAxgov xcurrPA(Fero =, cp6q, / ebpr&, 60L vqr6; Xpoa6q rai XaXO; Ucno / ta"qf 
tv xqxOiO1V &XI; T, ClAaer, Aalov. /&U nioot olvoto icakatob A&m&oto / farauav, &icpqrov Ociov nurr& 6,0; 
IXOVTE;, / 46% Mn' -Toix0v 6"Ow;, E! Moe Uftam*, / obca& voar4orz. tE rai Uym ico)JA goy4aux, 
11 
y8-15-20_51-2: Pý &IpEvai OdXag6v8E a6v &g(ptx6Xovai yDvai4iv / taXaTov, Ma U icEzgJ? mx oi iceigAXia 
icel, ro &varTo;, / XcEXic6q rE Xpua6; re noX-6icg1qr6; rE ai8, qpo;. / Ma M 04ov ialro icakiwovov h& (pap&" / 
loWicoq, xoUoi 8'McYav o-rov6evrFq 61t=i, / &bpcerd... A 8' &p' tq' 1b-qrq)Ltq cav&q ft h0a & XTI?, oi / faTaoav, 
8' &pa Týo-L OtNMea Elgar' ha vro. 
12 Z288-9: [Hekabe] descended into the fragrant store-chamber. There lay the elaborate wrought robes, 
the work of Sidonian women (ai)T4 S' t; 06, kagov icaTEPAaEzo rqdx-na, / NO' guav oi xftkot xap=ix xxa tpya 
yovaiic6w / xwovimv). ý74: the girl brought the bright clothing out from the inner chamber oco, 6pq 8, 
OaX64wio Opev toftra wxivAq also (p52 (see above note I I). 
13 It is mentioned only once in: A1434: it Res away in the inner room, and many a rider longs to have it, 
but it is laid up to be a king's treasure (ia_vra t 8' iEv OaX64uo, =VEý dg tv ýPJMVTO / t=o; (Pop&tv, PaCFtk* 
& JCCIral &Yc4a). 
14 Rathje defines the keimelia as 'status symbols'. He writes: They are prestige objects and represent the 
status of the owner. Some may even have a premonetary value ... they were probably placed 
in the 
thalwnos of the house but taken out and used at particular occasions ... 
Imported wine was a status 
already discussed our opposition to such an approach to the Homeric text. 15 To 
consider that an object is a symbol implies that it has a double existence as an object 
per se and as a symbol. This is inevitably connected with a specific conception of 
language, in which a word both corresponds to a 'real' object and to its symbolic 
meaning. In contrast, we are just interested in the experience that a term evokes 
within the Homeric text. We are not interested in defining the general class of things 
stored, but how they were experienced. The text informs us that these were 
expenence as keimelia (iceigAXta), that is, things that keitai (Kelrat) 'lie'. E. 
Benveniste writes: 
"In Homeric society wealth was a composite thing with a broad distinction on two dfferent levels, 
between keimelia and probala .. The opposition keimelialprobasis [Od. 2,75: keimefia te prohasin te] 
refers to possessions of two different categories, a distinction which seems to be essential in the 
economy of Homeric world: Immovable or 'lying (keimelia from iceigat 'I lie'), i. e. immovable property 
and movable property (hosaprohainei) ... All that 'fies' (keitai), keimelia, precious metals in ingots, gold, 
copper and iron, is opposed to taprohata, property on the hoof, consisting of the herds and five-stock in 
general. " 16 
The status of irnrnobility in the sense of keitai also characterizes the ktemata 
'possession, property 17 - (ktasthai (ioracrem) 'acquire for one's self , 
symbol like all the other imported goods with which the aristoi surrounded themselves; this accords well 
with the description of the thalamos of Odysseus. " RATFUE A-, op. cit., pp. 281. 
" See chapter on thure-pule, pp. 163. 
16 BENVENISTE, E., op. cit., pp. 38. 
17 Gernet writes on the status of the objects that are called kiemata: "Le droit de disposition qui s' y 
applique est absolu; H s' atteste eminernment dans I' institution de la part du mort: les objet en question 
suivrent le chef dans sa tombe. Enfin, cette notion sp6cifique se traduit dans la vocabulaire oit la 
d6signation de Wmata, s' applique par prdýrence i cette categorie de biens; le mot met I' accent sur I' 
We d' 'acquisition', acquisition i la guerre, dans les jeux, par des dons, - mais jamais, en principle, dans 
un commerce mercantile. " GERNET, L., 1968: Anthropologie de la Grke Antique, Paris, pp. 96. 
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possess property, servants, wife') - and is related to domos. 18 However, what keitai 
'lies' and thus might be stored is not characterized merely by immobility, for it might 
be carried out of domos. 19 Ktemata in fact, accompany Helen when she moves from 
20 Menelaos' to Alexandros' house and vice versa. What is more important from our 
point of view is not the opposition between movable and immovable property, which 
has the teleological character of becoming the authoritative categories within Roman 
property law, but the fact that although categories of possession appear to be 
described as immovable-fixed, they are in fact that which is movable par excellence. 
Such mobility of the keimeilia and ktemata is in line with our interpretation of domos 
as the experience of trans-fixity, but is conventionally interpreted in the context of 
exchange. It is not only the exchange of gifts, but within the Homeric text,, 
possessions which can be exchanged for living and dead humans captured by the 
enemy. 21 at makes this exchange possible however is not only, as we might think, 
urie similar status of 'immobility' that characterizes both the captured body and the 
frw--ssessions. What actually makes exchange possible is the specific relation that ^1 
18 1382,8127: Thebes of Egypt, where the greatest possessions lie up in the houses (elpa; AIY=TiU.;, 601 
i0xia-ra 86got; b icTIga-ra icEirat) 
4291: Phoenicia, where lay this man's house and possessions ((DotviKqv, 60uro-b yE 86got icai ialgar'barno) 
A131-3: Take us alive, son of Atreus, and take appropriate ransom. In the house of Antimachos the 
treasures he piled in abundance, bronze is there, and gold, and difficult[I]y wrought iron (ý&ypEi Mpko; 
vU, o-6 8'64ia &4ut &iwiva- / 1w), M 8' tv Avrtg&Xoto 86goi; ICEIRAX-ta ICEIMI / X(Aic6;, rE Xp-oo6;, cr noX-61KgTjr6; 
TE OisqPO; ) 
1290: the lovely treasures that lay away in our houses have vanished (t4ax6h6x 86gwv iceigAkia icam) 
19 0254-7: bring ... the clear-voiced 
lyre, which must have been set down somewhere in our palace ... the 
herald rose up to bring the hollowed lyre out of the king's house (imhv Opgirtav Myetav / olaft), ý mov 
im! Tai tv ý"Týpotcri 86gowiv. / ... (I)pTo 8t "po4 / olam (p6ppyya yka*uov 86gou tic pauOdM) 
20 H350: give back Helen of Argos and A her possessions (&7Er, Afrleiqv EMVqv Icai icTýRao'&R'aint) 
21 Priam exchanges possessions that lie in his thalmnos for the corpse of his son Hektor in 0275-6: Then 
they carried out [of thalamos] and piled into the smooth-polished mule wagon all the unnumbered spoils 
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every-body might have with some-thing, or with another-body. Things as well as 
bodies can be attached to a specific body, 22 experienced as its extensions, and provide 
it with a specific identity. The kind of intimacy achieved between things and bodies is 
very important in order to understand the experience of thalamos as store-room. 
Odysseus gives a first sign for his recognition by describing the clothes he was 
wearing when he left his domos, and which were stored in his thalamos. Penelope 
says : 
T255-7: I myself gave him this clothing, as we describe it. I folded it in my chamber, and I too attached the 
shining pin, to his adornment 23 
He gives the second sign of his identity through another thing of his possessions, his 
bow, again stored in his thalamos. 24 But it is the final recognition of his identity 
produced via another thing of his thalamos, his bed, that gives us the first clue that 
. LI- -, aungs are not simply contained within, but in fact produce- the experience of 
containment, i. e., thalamos. Odysseus' bed is literally rooted on the ground as he 
made it by cutting the upper part of an olive tree. This thing, his bed, is not contained 
within his thalamos, but rather it is the bed, the thing itself that literally constructs 
around it the thalamos, the experience of containment. He says: 
to be given for the head of Hektor (tic OaMcgm M Opovn; 
&4CFTTIq tn' &Irýv% / vAcOv 'E"COPE1q; ICEYWAG 
&=pciat, axotva. ). As far as the exchange of captives with possessions from thalamos see below note 27. 
22 The captive-body might be attached to a master-body and become a slave. See our approach to 
&nos 
in the chapter on domos. 
23 
T255-7: abTA ydp Td& elgar' t7(b x6pov, oil &yopaktq, / =Vaa' 
tic OaX64m, xcp6vTjv c' bre"ica Wm4v 
icFiv(p &ya4L' Iýwva i. 
24 
(p4-52. See above note 11. 
ý192-4: I laid down my chamber around this, and built it, untfl I finished it, with close-set stones, and 
roofed it well over, and added the compacted doors, fitting closely together. 25 
This specific relation between things and thalamos, which we name the experience of 
containment -for lack of a better term- is evoked in the Homeric language by the use 
of a series of epithets, applied to both. These are: polukmetos, poludaidalos, euodes 
and theodes. 
Thalamos is called polukmetos (noX-6icgqroq) 'well-wrought' only once. 26 
Polukmetos however is an epithet used five more times but only in the formulaic 
phrase chalkos te chrusos te polukmetos sideros (Xakic6q rF- Xpi)cr6; cF, xoX-6icgijr6q rv; 
oi&qpoq) 'bronze, and gold and difficult[I]y wrought iron'. These are referred to in the 
respective passages as keimelia or ktemata and as such are things stored in 
thalamos. 27 The case of poludaidalos (no), -o8aiSakoq) 'cunningly wrought' is similar. 
25 ý192-4:, rd) 8' ky(h &g(ptN)ahv GdXagov Ugov, 6(PP' gwýxoaa, / xDr"Otv X106&001, Icai 6 IcaftICEPOEV fpEýCý 
icokk7j, r4 8' &, &qica Hpac, ruic w4 &pctp-oiocq. 
26 8718: but sat down on the floor of her own weH-wrought bedchamber xoXuicgAroD 
OaMgoto) 
27 yhalaMOS is mentioned only in one ( (pg, see above note 11) of the five instances. In 4323-6 the term 
used is megaron, for the keimeilia do not belong to the master of the house but he keeps them until his 
friend Odysseus - to whom these precious objects belong- takes them in his own house. As the keimelia 
are in the process of being transferred, they belong to the experience of megaron and not to that of 
thalamos . 
The passage goes like this: 4323-6: and he showed me all the possessions gathered in by 
Odysseus, bronze, and gold and difficult[fly wrought iron ... such are the treasures stored 
for him in the 
house of the great king. (icai got inAgar, mei4r: v 6aa 4A)vocycipav 'Oftoo-t* / xaXic6vw Xpva6vrE xo, %1&gqT6v 
-TE ai8qpov..., r6aaa ot tv wydpoiq imgýkict raro &vcocroq). In the remaining 3 passages domos and endon 
indicate the storage, and it is worth noting that in all of them, these keimeilia can be exchanged for a 
living person. Z45-8: Take me alive, son of Atreus, and take appropriate ransom. In my rich father's 
house the treasures he piled in abundance; bronze, and gold and difficult[l]y wrought iron (ý*prn, Arp&)q 
vit, (Y6 8' &Pia Ka t &wivalnoýJA 5' & &(pvE-to, 6 iccurp6c, icutgj). -La ialwi / xakic6;, rF Xp-oc; 6q Te X0Xi5KgT1T6qrF- 
ai8T1pcr, ), K378-9: Take me alive, and I will pay my ransom: in my house there is bronze, and gold and 
difficult wrought iron (ýwpar'ainixp t*v tgt ). ý)aogat/ 9cmi y6tp mov / Xakioq n xp'006; TE X0k161Cgn* 'M 
oi8qpo; ), A132--5: In the house of Antimachos the treasures he up in abundance, bronze, and gold and 
difficult wrought iron, and our father would make you glad with abundant repayment were he to hear we 
The adjective is used only once with thalamos . 
28 but seven times in relation to 
skillfully wrought things usually stored in it29 and once applies to the 'skilled 
30 Sidonian craftsmen' that wrought a mixing-bowl of silver that is, another precious 
object. 
The use of these two epithets might be interpreted as referring to two kinds of 
constructs, thalamos on the one hand and crafted objects on the other, where both 
have the same attributes. However we propose that they indicate that the things stored 
confer their features upon the experience evoked by the term thalamos. The 
t contained' produces the experience of containment and is not merely contained 
inside a pre-existing though similar container. 
The same may be said for the next two epithets euodes (FT)68ijc) and theodes 
("68%), which refer to smell. Both are translated as 'fragrant ,- 31 Theodes occurs 
three times, twice in relation to clothing stored in thalamos, 32 and once to thalamos 
itself. 33 Euodes also occurs three times in the text. In ý339 applies to the euodes elaion 
(66)&q Uatov) 'fragrant oil' stored in Odysseus thalamos whereas in D81 euodes is 
were alive by the ships of the Achaians (7wkkd 8'& AvngdtXoxo 86got; imgAkicc icelrat / XW%jc6qrc Xpvo6; TE 
m). ýwgil, r6q TE oi&qpo(;, / T[ov jdV 'rot XapiCalM ZaTýp 6MEPEi(TV &MtVa, El VWt ý(00bg =76WIT' &I "1)(TIV 
AXaxtbv). 
28 ý14: she went into the ornate chamber, in which a girl was sleeping (Pý 8' 1gev 4 06)xWv z0XU8ai&XX0v, 
9V. t lcoý)Pq / lcolgaC) 
29 4 times in relation to a corselet (1-358, A136, H252, A436) once to a shield (A32), a golden gift (vii), and a 
chair (0597). 
30 T743: since skilled Sidonian craftsmen had wrought it well (tni Y-t86vEq lcok-08ai&xxot 6 Aa"Gav) 
3 'Another epithet keoeis (rqd)ci; ) also translated as 'fragrant', occurs four times in relation to 
Alexandros' bedchamber (081), as well as Priam's and Menelaos' store-rooms (Z287, U190 - o98). From 
the textual evidence we cannot establish the difference between theodes, euodes keoeis. 
32 The first refers to the clothing with which Kalypso dresses Odysseus when he leaves her island F-264: 
and put fragrant clothing upon him (ag=6 r, &g(pttaaaa owb&a) The second refers to the clothing 
stored in Odysseus' thalamos (p5i (see above note 11). 
" It is the thalamos of Helen in 8121 (Ou. )Agoio ft(h8coq ibWp6(pojo) 
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Alexandros' thalamos 34 where he, shining in his raiment, will seduce Helen. In P-64 
euodes is the smell of the cypress around the cavem of Kalypso, a cavern ftom 
whence seductive perfumes spread all over the island, where Odysseus is detained by 
the nymph. " As the perfumed thalamos does, this perfumed island evokes the 
36 experience of confinement . This experience of smell introduces us to another effect 
of thalamos: that of intimacy. 
6.2.2. EMPAEDIATE INTLWACY AND DANGER 
If megaron evokes the experience of transformation, and entails the ritualized and 
controlled proximity of bodies by which strangers are incorporated albeit temporarily 
in domos, then thalamos evokes the experience of a containment which is an effect of 
an immediate and uncontrolled proXimity which is reserved for members of the 
house. The ways through which this intimacy occurs include visual and olfactory 
stimulation, sexual intercourse and dreaming. 
In Q191 Priam descends into his fragrant, cedar, high-roofed thalamos, which 
contains many precious things (glenea). 37 The term glenea (, yXAvea) denotes 
(gleaming objects'. Different passages inform us that gold and bronze objects are 
34 r382: and set him down again in his own perfumed bedchamber (iax8 OWAwp 
668d KII(bEm. ) 
35 
E59-64: There was a great fire blazing on the hearth, and the smen of cedar split 
in billets, and 
sweetwood burning, spread all over the island ... 
There was a growth of grove around the cavern, 
flourishing, alder was there and the black poplar, and fragrant cypress (zbp g6 ft, taxap&piv gýya iced-cTo, 
, r9X6aE 8' 68gA / 08pov T' 6jadvwio 016ou T' 6tvd Vh(YOV 6&b8EI / 8alOR&I)V. 1 Wal 
U 07ctoq ag(Pi wp61CEI 
"XE06mcra, / i0, AOpj r' alye ip6q Te icai F-bcb&qq icl=# toouc, ). 
36 In two passages (see further on in the text) thalamos is experienced as a prison. It 
is quite interesting 
that this occurs in relation to men. 
37 
Q191-2: he himself went into the storeroom, which was fragrant and of cedar, and high-ceilinged, with 
many bright treasures inside it. (ain6q 8' 
tq OdkagOV KaTEPA(YETO "&VTOC / Id8piVOV bW6po(poV, 6q yXAVF-CE 
JEOX)A lcexdv& I) 
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38 among the many things contained in thalamos intended as a store-room. We may 
therefore assume that glenea refers to such objects. Another term of the Homeric text 
is glene (, t, %Avil) and denotes the 'pupil of the eye' . 
39 The linguistic proximity between 
the gleam in the eye and the object implies a proximity between the two. The 
gleaming eye and the gleaming object are connected by the act of seeing and by the 
light which springs from both. These objects are precious not for their monetary 
value, but because they can be wom on the body and produce the power of both 
aggression and seduction. The weapons stored in thalamos are just such dangerous 
gleaming objects that spring light and wound the enemy. But we have already shown 
that the Homeric experience of sight entails the collision of seeing and the seen. The 
dazzling effect of glenea or daidala, 40 generates the intimacy between such things 
and the Homeric bodies that experience them. Hera wears a robe with daidala polla 
(&xi8aXa noWt) so that her husband will be seduced on seeing 
it. 41 A gleaming object 
can produce such intimacy. Hence such objects should be normally kept out of sight 
and used only to achieve this proximity, as in the context of hospitality or sexual 
intercourse, or of course in battle. In a number of passages the term thalamos occurs 
42 
in relation to the gifts given to or by friends in the context of xenia. Now a gift of 
38 P337,0439. 
39 090,8164. 
' Among the objects stored in thalamos are included crafted pieces of work and called 
daidald (&Xi&CXa) 
and as such are experienced as thauma idesthai 'a wonder to behold'. As we 
have seen thalamos itself is 
called poludaidalos. For a detailed study on daidala see FRONTISI-DUCROUX, 
F., 1975: Didale: 
Mythologie de I'Artisan en Gr&e Ancienne, Paris. 
41 ': 179. See also further on in the text. 
42 Note that gifts are stored and locked in thalamos, to be secured and preserved. 
They are removed to 
megaron, to be transferred into the guest's property. Arete fetch from thalamos the gifts 
for Odysseus in 
0438-40: Meanwhile Arete brought from out of her chamber the splendid chest 
for the stranger, and in it 
laid the beautiful presents, the clothing and the gold which the Phaiakians had given (, r6(ppa 8' &p' 
ApATq 
hospitality is conventionally interpreted as the "material symbol of friendship. , 43 By 
contrast, we suggest that they be understood as generating a literal and immediate 
intimacy between guest and host, an intimacy that long outlasts the departure of the 
guest, as long as he continues to have the gift in his possession. It is through such a 
thing that the guest's identity can be recognized, and this feature of such objects, that 
they confer identity upon Homeric bodies,, creates the need for them to be kept fixed 
and stored behind the locked doors of the thalamos. It is this experience that produces 
the experience of thalamos as a closed container. If a guest achieves proximity in this 
way in order to become a philos 'friend', this is because members of the house have 
already been stamped by this intimacy. Indeed is not only humans that they are called 
philoi, but also food or clothes. Whatever is in thalamos, shall be Philoi. This is an 
indication of the intimacy between body and things, as well as between bodies 
themselves. Philotesia erga denotes sexual intercourse within the Homeric text and is 
46v(p irzpucaLV(x XqX6v / tý&pEpEv OaMgoto, Tifti 8' M 1&Utga &bpa, / to", ra xpvo6v Tc, rd oi (DaftlicF,; 
Moicav). Menelaos, Helen, and their son bring from thalamos Telemachos' gifts in o99- 109: Meanwhile he 
himself went into the fragrant chamber, not alone, but Megapenthes and Helen went with him. But when 
they came to the place where they had their treasures stored, the son of Atreus took up the goblet, 
handled on both sides, and told Megapenthes to carry the mixing bowl, that was made of silver; but 
Helen went to stand by the storing boxes, where there were elaborately wrought robes. She herself had 
made them. And Helen, shining among women, lifted out one of them, that which was the loveliest in 
design and the largest and shone like a star. It lay beneath the others. ((Xi)T6; 8' tq OdXC4LOV lCaTEPAIGETO 
rq6cvTa, -: ý obic olo;, &gcc Týp y' Eltvq KiE icai Meyanivang. / 6cU'6TF- 8A 0' ficavov 601 oi iceigAkw icc! To, Arp9t&qq 
giv ftElvx Una; X60EV &A(P11C157WXXOV' / ut& U icpqTýpa #pF-iv MeyantvOc' &voyyF-v / &py-6prov- 'EVVq 
napiara, co (po)pto4Lo1(Yiv, M' taav oi r4ftkoi nag=bciXoi, of)q 1c6tgL-v ai)Tý. /, tfov W 6xipap'&q 'EVvq #pF-, 81a 
yA)vawd)v, / 6q 1ic6tXXtcrroq "v iwudXgaa1V hU g-ýYIOTOý' &OTIP 8' 6); alcýýRncv' ficErro U vciam; 60JAOV. ) 
43 cc Gifts (ýEwAta, 86)pa, &oTi") are offered by a host to a guest, never vice versa, as a material symbol of 
their bond of fiiendship. In return, the host expects the guest to remember him (gEgvijg&oq 8592-0431, 
pgvjoxE, rcei o54, gvýgcc o126), and as a purely practical consideration, to reciprocate with an equally 
valuable gift sometime in the future (6gotpIq a318,? xgoixp4cvo4; w285). " REECE, S., 1993: The 
Stranger's 
Welcome: Oral theory and the Aesthetics of the Homeric Hospitality Scene, The University of Michigan 
Press, pp. 35. 
usually translated as 'love's delights'. But intercourse occurs in thalamos,, and Zeitlin 
writes: 
"Merely to enter the bedroom is to gain access to the innermost region of the house, its protected core. 
This is the domain the woman inhabits, once she has been brought into the household as the lawfully 
wedded wife, and whose benefits she enjoys because of her relationship with her husband that is 
symbolized, above all, in her sharing of his bed ... The bed, of course, is the place for sex and therefore 
the central and virtually indispensable feature of any description of sexual activity in Homeric 
narrative.. An invitation to lovernaking may or may not begin with a formal move to the bedchamber (es 
thalamon Vienai), but a constant feature of such scenes is an explicit mention of mounting a bed (eune : 
e. g.., 10.333-34, noi d'epeita eunes hemeteres epihesomen), followed by some version of the formulaic 
expression "they mingled together in" eune and philotes: (ophra migente eune kai philotefi, 10.340, 
334-35). Claude Calame translates this phrase to mean "unite in amorous exchange in a bed" and 
suggests that each term is properly placed to designate the three components of the sexual act: a bed 
(eune), commerce or exchange (meignumi), and a fiduciary aspect (philotes) that signifies the reciprocal 
nature of the erotic relationship. " 44 
Thus the intimacy of intercourse is always achieved through a thing, the bed. 
However the immediate intimacy 45 can be dangerous if conducted without the 
previous ritualized proximity of marriage. Circe asks Odysseus to lie in bed together 
(migente eune kai philoteti) so that they may have trust and faith in each other. But he 
44ZEITLIN, F., 1995: "Figuring Fidelity in Homer's Odyssey, " 7he Distaff Side: Representing the 
Female in Homer's Odyssey, ed- Beth Cohen, Oxford University Press, pp. 123-4. 
45 Vernant interprets erotic relationship in terms of limits and the experience of the 'other'. Though this 
can be valid in later times, we can not project unproblematically the notion of 'otherness' to the Homeric 
Greeks. He writes. "The sexual dichotomy or duality of roles in an erotic relationship forces each 
partner to experience his own incompleteness in the impulse towards the other. That relationship is 
evidence of the individual's inability to remains within his limits, to be satisfied with what he is,. to accept 
himself in his uniqueness, without seeking to duplicate himself in and through the other, the object of his 
amorous desire"'. VERNANT, J-P., 1990: "One ... two ... three ... 
Eros", Before sexuality: 7he 
Construction of Erotic Fxpertence in Ancient Greek World, eds. D. Halperin, I Winkler, F. Zeitlin, 
Princeton, pp. 465-479. 
would not go into her thalamos unless she swears a great oath that she would not hurt 
him: 
03941: You treacherously ask me to go into your chamber, and go to bed with you, so that when I am 
naked you can make me a weakling, unmanned. I would not be willing to go to bed with you unless you 
can bring yourself, 0 goddess, to swear me a great oath that there is no other evil hurt you devise 
against me. 46 
Thalamos describes the relation of woman to marriage. 47 Helen depicts the quitting of 
her marriage to Menelaos as a coming out of thalamos. 48 A direct connection 
between marriage and thalamos is made in a number of passages: 
A226-7: Kisseus detained him there and gave him his daughter. Married he went away from the bride 
chamber, looking for glory. 49 
Women do not wear their veil when in thalamos. Their gaze, the dazzling clothes, 
scintiflating jewelry, and the perfume that wraps their bodies produces the experience 
of femininity. This femininity is itself produced in relation to the thalamos; we do not 
mean restricted to thalamos but produced. Homeric femininity is defined by sight and 
smell within a physical intimacy, an intimacy which operates as a mechanism of 
46 03941: 8oXWpoWcn)aa 1cF_Xv6F_i; / t; 06Xag6vr' ltvat icai oil; fttPAgF_vai F_bVt;, / 6TPa AE Y104V(0Wrra icaic& 
'Cai &VýVopa OA%. 
47 fluziamos in later times keeps the meaning of the 'bride-room' nymphikos oikos (vvg(ptic6; olico; ) while 
Aphrodite is caRed 'thalwnos' queen' thalamon anassa (OWAýwv 6vaaact). See BESYCI-HUS, 1953: 
Alexadrini Lexicon, Hanuiae, Ejnar Munksgaard, s. v. mkagoq. 
49 F174-5: 1 came hither following your son, forsaking my chamber, my kinsmen, my grown child, and the 
loveliness of girls of my own age. (vift oý) wgijv 061agov yvonoý); 1: E XtmYboa / =! 86, re Tq, %uyh-1jv icai 
6Rq), IXiqV IPCETEIVAV). 
49 A226-7: cciyroi5 gtv 1cartPia, 8i&m 8' 6 ye OvywUpa Av / -Mga; 8' tic OwAgoto WT6 icVo; wvr'. Also 
P36-XTjpd)acc; U yovaijca guxo GaMgoio woto, E492: "gW; 8' tic OaX64wv, X63 OaX4mq icepdlýoovou;, 
8263-vomptacrogig"V 06XCOV TE X601V Tx 
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seduction. We have only to read the passages that describes women emerging form 
their thalamos. Both Helen 50 and Penelope 51 come out from their fragrant 'rooms I 
glittering like gold and comparable to goddesses. But the text gives us a detailed 
description of how this experience of femininity is produced as an actual placing of 
things on the body, perfume that penetrates everywhere 52 and shining objects which 
provoke the collision of Sight with the things stored in thalamos. Hera enters her 
thalamos and does not emerge from it before making all the necessary attachments for 
the seduction of Zeus. 
= 166-88 and 2331-40: She went into her chamber, which her beloved son Hephaistos had built for her, and 
closed the leaves of the shining door, then first from her adorable body washed away all stains with 
ambrosia, and next anointed herself with ambrosial sweet olive oiL which stood there in its fragrance 
beside her, and from which, stirred in the house of Zeus by the golden pavement, a fragrance was shaken 
forever forth, on earth and in heaven. When with this she had anointed her delicate body and combed her 
hair, next with her hands she arranged the shining and lovely and ambrosial curls along her immortal 
head, and dressed in an ambrosial robe that Athene had made her carefully, smooth, and with many 
figures upon it, and pinned it across her breast with a golden brooch, and circled her waist about with a 
zone that floated a hundred tassels, and in the lobes of her carefally pierced ears she put rings with triple 
drops in mulberry clusters, radiant with beauty, and, lovely among goddesses, she veiled her head 
downward with a sweet fi7esh veil that glimmered pale like the sunlight. Underneath her shining feet she 
bound on the fair sandals. Now, when she had clothed her body in all this loveliness, she went out fi-om 
the chamber... She also tries to persuade her husband to enter thalamos 
for intercourse: if 
now your great desire is to he in love together here on the peaks of Ida, everything can be seen. Then 
50 8121: Helen came out of her fragrant high-roofed bedchamber, looking like Artemis of the golden 
distaff (tic EX&q OWAgoto ftd-&or,, bwp6(poto -: ý ýXuOcv ApT-ýgt& Xpuo'qXalcdl* Ctrul(x). 
51 p36, T53: But now circumspect Penelope came down from her chamber, 
looking like Artemis, or Eke 
golden Aphrodite (H 8' kv tic 00A"io xpiqmv nlivex6nela, I APTtRI81 11CAq he xpuaý AW08iTq). 
52 The immediate proximity achieved by smell made it the medium of communication between mortals 
and immortals in the context of Homeric sacrifice. M. Detienne writes: "In that the perfume of 
the spices 
burned on the altars establishes a vertical line of communication between men and gods, 
its role is 
apparently similar to that of the pungent smoke from the fatty meat burned 
in honor of the Olympians. " 
He also points out the seductive power of perfume. DETEENNIE, M., 1977: 
Ae Garden of Adonis: 
Spices in Greek Mythology, The Harvester Press, pp. 3 9. 
what would happen if some one of the gods everlasting saw us sleeping, and went and told all the other 
immortals of it? I would not simply rise out of bed and go back again into your house, and such a thing 
would be shameful. No, if this is your heart's desire, if this is your wish, then there is my chamber, which 
my beloved son Hephaistos has built for me, and closed the leaves in the door-posts snugly. We can go 
back there and he down, since bed is your pleasure. 53 
Zeus does not enters the thalamos but uses another trick to hide from the view of 
others. The sight of intercourse is actually a punishment used by Hephaistos for his 
unfaittiftd wife: 
0277-8: he went to his chamber where his own dear bed lay, and spun his fastenings around the posts 
from every direction 
54 
The lovers, Aphrodite and Ares will be trapped on the bed and Hephaistos will open 
the doors of thalamos to invite the gods to the threshold and look upon them. What 
should remain hidden from view, behind the closed doors of thalamos will become a 
spectacle. However, we are not able to grasp fully why this is- a punishment. We 
might understand that the intimacy of intercourse is reserved for the married couple 
which has already undergone a ritualized proximity. The involvement of others - for 
53 T166-88: pil 8' 19EV tq O6)agov,, r6v oi gi), Oq )J6ý; L-ýF_v / 'HWLcnoq, rulctvbcq & Npa; aw%wlaiv txflp(: YE 
ICXTO I ICPA)Trý, TýV 8' Ob 086C, &LIA)r, bCV4yyEV' / 9VO' A y' E i(TEX00i)(Ya "PCE; WOqICE (P(XE tVdq. / &#PPOOi'Q gkV XP&TOV 
6x6 Xpo6.; igEp&vror, / X-6garcc xdvra icdtoqpEv, 6. WWro 8k Mic OaW / &gppoo* t8av4),, r6 06 oi TEOqxL*vov 
hF-V* / 
Tab xai ic tvuplvo to AOý xcurd XaMcopaTt; M/ tgxq; kq yaldtv tE icai olbpav6v licer' WýTgA. / TO 
0' A yE Xp6cE xakdv 
WX 14KWvq W xafta; / ICEýagt" Xcp(; i ZXOK64LOO; W4E (P(m lvaiK / lcm^wbq &APPOOiOIK t1c JcPdaToý 
6cOav&TO to- 
? xgcpi 8' &p' hgpp6atov tav& kyaW, 6v oi AOAvq / ftw, &XMIJ(Yaaa, CiOF-l 
8' M 8ai&x7a XOA)A / XpAmiliq 8' 
gvnýcyt lc(xTd (YTýOoq ICEPOV6uro. / ýChaarro & ý(bvq tlcom& Guadvol; apaputo, /& 
8' &Pa fpRaTa AICEV OTPAT0101 
XoNloi / TpiykTlvcc gop&vra, Xdtpiq 8' dim)Agnm =XXA. / icpijUgv(p 8' toupft- raX, 
6xVouro 81a Oc4mv / icWh 
wrtamho, )"Ov 8' Tjv ýOto4; 6);, / mcmi S'i)n6 Xixapoicyiv t"acuro icctXd n6tka. / ai)Tdp 
&Ei &ý ndvrct api xpcý 
"ica, ro ic6(nLov / oil 0' IgF-v tic OaMgoto... and 3331-40: Ei vbv & (ptMMi 
XtXaiF-ai 6vTIOAvat / 'r6qq tv 
icopA)(AcTx,, c6t& zponf(pavrcu &7cccvxa* /71TO; ICIOI F-I Ttq VUt 060V a! F-L'YFVF-'T6WV'7A 
68OVC'bCepA(YEtF-, OEOVYI 8t nact 
AEUXWV / MPP6801; ObIC &V tyWYETC6V lEf)6q &DACL VEOiRTIV 9ý 6v% &v(YTa(ya, wgw", 
Ov & icF-v Etq. / 6WE I" 0' 
W)X-t; laxi'rot (pikov ftxm ftpip, / hmiv Tox 06; Lagoq, r6v rot (pikoc, A)i6; 1=4zv / 
'H(pataro;, mmciv4 8t ftpa; 
(MaOR010 tV &ýPOEV. / EVO' 109EV ICEiOV'M;, tnF-f V-6 Tot 6CE8EV Ei)VA. 
54 0277-8: Pý 0' Igev t; 04Xawv, 601 ot (piXa Upi, tial'to. / &R(pi 8' ap, tPRI01V X& Uagccra K-, 61ckp 
6Ln6vTn. 
seeing is a collision, and thus an involvement - will interfere and disrupt their 
immediate intimacy. 
Seduction is not a monopoly of women. For what we are calling 
manifestations of femininity can be attached to the body of a man as well. Aphrodite 
sends Alexandros into his perfumed thalamos, and attaches to his body shinning 
objects to seduce Helen. She also forces Helen to meet him, by saying: 
r391-2: he is in his chamber now, in the bed with its circled pattern, shining in his raiment and his own 
beauty. 55 Thus she accompanies her and: when they had come to Alexandros' splendidly 
wrought house ... she, shining among women, went to the high-vaulted bedchamber. 
56 
There Helen refuses to look upon hiM57 for she fears the immediate intimacy of sight, 
and Alexandros has to use another device to persuade her: speech . 
58 As we have 
shown, the thelksis of the speech is the interplay of differentiation and identification. 
Finally Helen can resist no more and follows him to bed. " 
Thalamos is also the ' place' for sleep. As we have noted, the sleeping body 
encounters its dreams. Since the Homeric body is multiple and the corporeal, 
55 1391-2: rcivoý 6 y'ýv Galä" lccti St'V(«OIG, MXEIUI / KäU'i TE (; "ri4k»V lccti eig(Icrv. 
56 r421-3: Ai & &' A24äV8poto 86gov lwptlcaW' licoVr0, JA & Eiý 'Üll#ÖPO(POV Oäkag0V 1CiF- 8iCt YUVCtI1Cd)V. 
57 r427: turning her eyes away (6cor x6ktv ickiva(ya. ). 
58 He says to Helen in F441-6: Come, then rather let us go to bed and turn to love-making. Never before 
as now has passion enmeshed my senses, not when I took you the first time from Lakedaimon the lovely 
and caught you up and carried you away in seafaring vessels, and lay with you in the bed of love on the 
island Kranae, not even then, as now, did I love you and sweet desire seize me. (&U' (XYE &A 
'rpanejoýwv Eiml(Wrt / 01b 'Y6P n(h rMt 4' && y' tp(oq yp&a; 6#(pex6XvWv, / ob& 
ýnr- oE zp6nov ActicAxigovo; t4 
tpant"q / bOxOV 6EPIC90c; & 90VTOn6potat vftaot, / vAa(p 8' & KpOLVat tgiyqV (PIX&MTt icai 6vt, / 6); aco VbV 
fpagat icai W yXvicb; TpRpo; aOF-I). 
59 F447-8: he led the way to the bed; and his wife went with him. So these two were laid in the carven 
bed. (lipa, icai &pxE Vxo; at icubv- &ga8, Ej7cer'&Icol'rl; /T6 ov &p'tv rjyqToIoi iccvr6vcta(kv 
ýx#Eaiv). 
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psychological and mental are all intermingled, Homeric dreams are not experienced 
as the products simply of mental activity; they have a corporeal register. The body of 
the dream and the body of the dreamer are intimately connected but unregulated. 
ý14: [Athena] went into the ornate chamber, in which a girl was sleeping, like the immortal goddesses for 
stature and beauty, Nausikaa., the daughter of great-hearted Alkinoons, and beside her two handmaidens 
with beauty given from the Graces slept on either side of the post with the shining doors closed. She 
drifted in like a breath of wind to where the girl slept, and came and stood above her head and spoke a 
word to her, likening herself to the daughter of Dymas. 60 
Sleep is a state of vulnerability where the body comes in contact with eidola and 
ghosts. This unregulated intimacy cannot be avoided, since even a locked door cannot 
keep dreams out of thalamos. In 8802 Penelope is sleeping in her thalamos and Athena 
sends her a dream. A dream is an eidolon, in that it has the appearance of a person but 
lucks its vital force. Eidolon enters thalamos through the key-hole, sits by the head of 
sleeping person, and talks. During sleep the body is naked or almost naked'61 and a 
body without its attachments, its phila eimata, is a vulnerable body. 
Thalamos evokes this experience of immediate intimacy. For this reason it is also 
dangerous and is reserved for members of the house. It has to be re-produced as 
contained, fixed, in the interior of domos behind closed doors, and we should 
60 ý14: ptl 8' TREV k; MlagOv imXv8ai8aXov, ý tv, lco-6pq / icotgaT, 6t()(xv6Tqai qroýv icai Et&); 
6pbl, / Nal)ollcdtct, 
OW6cTqp geyaXATopo; kXiciv6oio, / 7EUp & ft, ag(pino), ol, Xocpiro)v 61m lcdL%o; 
JXovoat, / arccOgollv tic6cu-p0e, 
Npcc-t 81 tz&elwo (pae-tvat. /ý 8' 6vtgov (b; lcvolý Wacnno 8tgvlcc Icol6pll;, / O*T-q 8' &P, lb7ctp lccqlaxilq IC(li g1v ICP6; 
AbOov hinev, / 680g&q IC016PTI vaWliC41'rojo A-6gavro;. 
61 a431. See below note 67. 
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remember that a closed thure is experienced as that which separates and isolates 
categories of different experiences. 
6.2.3. FDWrY AND THE LOCKED DOOR 
In 0337 a description of Odysseus' thalamos, where precious objects and foods are 
kept is given. His thalamos is locked. The person that is responsible for "locking" is a 
woman, but an aged one, 62 and we have already shown the relation of the aged 
woman to the doors of the Homeric domos. It is true that in (p4-52, Penelope also holds 
the key to her husband's thalamos and an extended description of its opening is given: 
94-5 ... 42-50: in her solid hand took up the beautiful, brazen and artfully curved key, with an ivory handle 
upon it ... When she, shining among women, had come to the chamber, and had come to the oaken 
threshold, which the carpenter once had expertly planed and drawn it true to a chalkline, and fitted the 
door posts to it and joined on the shining door leaves, first she quickly set the fastening free of the 
hook, then she inserted the key and knocked the bolt upward, pushing the key straight in, and the door 
bellowed aloud, as a buff does, when he feeds in his pasture; such was the noise the splendid doors 
made, stuck with the key, and now they quickly spread open. 
63 
The closed door of thalamos 64 contributes to the experience of thalamos as 
contairument and fixity, which confers fixity to domos. A series of passages refer to 
62 0345-7: To close it there were double doors that fitted together with two halves, and there by night and 
day was a woman in charge who, with intelligent care, watched over all this, Eurukleia the 
daughter of 
Ops the son of Peisenor (icXquTrai 8'inEoe(v oavi&r, imcivcb; apaputai, /8-ticWEq, ev M yo%rO ragiq V-Uwc; 
, re icai Agap / ýo%', ý mdvr, q6kaaac v6ov zoXv t8peftla tv, / Evoic)x V, 12m); "dTqp ric taqvop iWo). 
In later 
times aged women (graiai) keep the keys of thesauroi. 
63 
(p4-5 ... 
42-50- E VxTo xXTPI ebjcagxftt )Cr:, lp j zaXEjj, / jcaXýv XccXjcEjjjv, ICOM 
8, tv(PoLvTo'; &ýEv. /..., H 81 6U 8A 
061a, uov T6v Wicno 81a yumnicaw / oi)86vrE 8pVtvov icpoaEPAaETo,, r6v wrF- Ttrrmv 
ýýaaev buma0vog imi fti 
ardOgqv lftvF-v, / tv & (: rra0go, 6q 6cp(yr:,, Npa,; 8' LICý"ICE (PM IV6; */ (Xi)Ti)C' 
&P' A Y' iRdYCOL 006); 67AWC KOP(bVll;, 
/NM KXTO' hice, ftpýwv 8' 6tv&onTrv 6XtM / hwa TiTu"ogNTI. TU 
61 &vtPpaXEv fon TabPO; / Nox6gevo; 
ýxtpbvt,, c6a'tPpaXF- ica. AA ftperpa /xIM&ra 0, qI61, xeT6o"(y(jv 89 ot 
&m. 
'There are a lot of passages in which the door of thalamos is mentioned. We quote here a passage 
in 
which the door is used in a simile L2317: as big as the build of the door to a towering chamber 
in the 
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the weapons of Odysseus locked in thalamos, and this is an important fact in his plan 
to kill the suitors and reconstitute his domos. The failure to safeguard the closed door 
jeopardizes the whole enterprise. 65 Thalamos is also referred to in 3 passages as a 
kind of prison, as a place of confinement, due to its closed doors: 
1473-5: one [watcher was] in the ante-chamber before the doors of the bedroom. But when the tenth night 
had come to me in its darkness, then I broke the close-compacted doors of the chamber and got away. 66 
Thalamos is also a locked 'room' where men as well as women sleep. Telemachos' 
thalamos is in fact mentioned several times. But sleeping in thalamos evokes the 
fixity of domos, as it is only reserved for its members. The suitors spend their day 
eating and entertaining themselves in Odysseus' house but when it is time for sleep 
they go to their homes, whereas Telemachos goes to his thalamos 
a 423-42: and the black night came on as they were taking their pleasure. Then they went home to go to 
bed, each to his own house, but Telemachos went there, off the splendid courtyard, a lofty bedchamber 
had been built for him, in a sheltered comer. There he went to go to bed, his heart full of problems, and 
devoted Eurekleia went with him ... 
He opened the doors of the close-compacted bedchamber, and ýat 
down on the bed and took off his soft tunic and put it into the hands of the sagacious old woman, and 
she in turn folded the tunic, and took care of it for him and hung it up on a peg beside the corded 
bedstead. Then she went out of the room and pulled the door to behind her with a silver hook, and with 
a strap drew home the door bolt. 
67 
house of a rich man, strongly fitted with bars. (6aaq 8'1bWp6(poio NM OaX64wto TiWicTat / &vooG 69molo 
ED jCxTfw-'6EPapUIa) 
65 ic285,, rI7, XI09,140,143,155,157,161,174,179,180, W66- 
66 1473-5: &Uo 8' &i npo86pV icp6oOev OWA90 to ftp6xov / &U' 6w " 8acdcTq go t &AXWe vbý, tpcfkvvý, / icai T6, r' 
L-Y6) OCU%agolo "PCE; nI)ICIVda'; bp*-Oia'; / Mýa; t4MMov Also in 1582,588 thalamos 
is related to confinement, 
but this time is voluntary and not enforced. 
67 
a423-42:, roia-t Urepnoovoiai gOaq bri fmmpo; hX@e T6u iccciacdowq 
tom oix6v& ficacm); / TqVgaXo; 
8', 60t ol O&Xagoc, mpticakAh)q ablAq / 15WqX6; U8plTo, xEpx(TOý 
M XdW, / &0' 9011 CiS EiAlfiv MXXU 
(ppmi pxpWqpiý(ov. /* 8' &p' &g' a t0opAva; 8dt&t; (ptpf- iccSvd 
ift W/ EiboicxE xa ... 
AgEv & Hpa; OO)AWM n-61ca 
lCorn-roio, / 9ým S' & VIC'CPQ), gatkax6v 8' hcftw Xxx(ova -/ icai T6v g& ypai% iwiapjM); 
ýgpcOx XF-p(3iv. / A 
gtv lbv =Vwa icai &ax1aaaa X-mfova, / wa(76-lip 6cyvcpegdtaixaa napix Tpqrolat 
MXecat, Pý 0' IpEv k 
OWAR010,016PTIV 8' ftepume JCopfbVTj' / dEpTuptn' fti & ICXTO' ft6CVVCFOCV tRav'ri. 
And even when guests sleep in the house of the host they never sleep in thalamos, for 
thalamos is reserved to members of the household. In a way thalamos and sleep 
structure the experience of domos, generating the effect of fixity. The structure of 
Nestor's domos is denoted through the experience of thalamos when his sons 
"coming out of their chambers gathered in a cluster about him. "68 
We can better understand this relation through another Homeric term 
dedmemenos (&8gnpivoq), a term that can be translated either as 'tamed' or 
'constructed'. As we have argued in the chapter on domos, dedmemenos evokes an 
experience of fixity, and is related to sleep, death, and the tiredness of the body. The 
term occurs ten times, five in Iliad and five in Odyssey; eight of them relate to sleep, 
one to death and one to tiredness. 69 Most interesting for our research are the two 
formulaic passages where it denotes the construction of Priam's thalamoi: 
Z242-50: Now he entered the wonderfully built palace of Priam. This was fashioned with smooth-stone 
cloister walks, and within it were embodied fifty sleeping chambers of smoothed stone built 
(de&nemenoi)_so as to connect with each other; and within these slept each beside his own wedded 
wife, the sons of Priam. In the same inner court on the opposite side, to face these, lay the twelve close 
smooth-stone sleeping chanibers of his daughters built so as to connect with each other; and within these 
slept, each by his own modest wife, the lords of the daughters of Priam 
70 
68 
y412: xEp i 8' v IEg &OJAq hyEptoov-ro /& OaMptav W6vM;. 
69 4317-9: his own dear son had come on me when I was beaten by weariness and cold air, and lifted me 
up by the hands, and led me home to the house of his father (wb yixp (piXo; vt6s bwXOd)v / alopq) icai icc4ldw 
&8gqggvov ITyev t; o"icov, / XElp6q avaoToact;, 6(pp, iiano 8(*ara narp6; ) I 
o236-8: if only in our house, in such a manner, the suitors could be defeated and bow their heads, some in 
the courtyard and some inside the house, and the limbs be unstrung in each of them (0f)Tw Vbv RVTIoTl-lpE; 
ýv AWTtpouyt 86gotat -: ý VC601EV 1CE(Pakd; 8C8gjptvOj, Ot gtv kv aj)ký, / ot S' gvTwOc 86goto, Wbm & yolot 
bcdacm) 
70, kU, 6W &ý Ilpt6#010 86110V IMPICaW, jCXVE / 4E V OV OA; ()CjO()t at 'MMOVOV (xi), Cdp V San k ain(p ze Tor T 
twcrav od? XWI 4ECYV010 M0010 / r. Xqoiov 6cUA, ^vav 86pjpivoi, Ma 8ý ical8F-q / icoigdwro llpidtgoio nap& RVIJ(TTýq 
amxourt, / ro-op"v 8' ftepmeev 6avdo-L MOOEV abx% / 868er" Mav O-Yeol Odxagol 4arrolo MOO-to / %X11criov 
&XkAkov k8gTIgNot, IvO(x &'YagPpoi / wo-tpbvro rlpi6go-to nap'al8oill; U6Xoiciv 
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The above passage describes the domos of Priam, and describes its construction and 
its structure at both the level of the material and the corresponding structure of the 
family. Dedmemenos is not simply 'built', but fixed in a specific way, and this fixity 
is evoked by thalamos, in its relation to sleep and marriage. There are 5 passages in 
which in a formulaic way the expression dedmemeno hupno (8c6gijgtvo) -kvw) 
71 72 occurs. However this time sleep is related to death . Death is the twin brother of 
f Xity. 
73 sleep (E231), for in both the body is in a state of immobility and I Tiredness 
also produces this effect of immobility. Dedmemenos then evokes the experience of 
fixity of both the body and thalamos. 
71 K1-3: Now beside their ships the other great men of the Achaians slept night long, with the soft 
bondage of slumber upon them; but the son of Atreus, Agamemnon, shepherd of the people, was held by 
no sweet sleep as he pondered deeply within him (AWi gtv ncepa Vq-00tv api=ýEq 1Tccvaxa-td)v / Evy8ov 
iEavv-&X to i gakaico WgqpAvo t ft" &U' obic Arpet&qv Ayap1gvova no t4&a Xacov / ftvo. G ýXf ykUicEp6; NAM 
(PpEoiv 6PRCdVoV-TU) 
. 0677-9: Now the rest of the gods and men who were 
lord of chariots slept nightlong, with the easy 
bondage of slumber upon them, only sleep had not caught Hermes the kind god, who pondered now in 
his heart (Aum g& Oa Ocoi -rF- rai avepe; imwicoparai / 68ov naw'sxtot gakaicO 8e8gq0vol 6CU'ObX 
Epgdav tpto-Mov brvoq ggap=v / 6pgaivovr'&vbc ftg6v) 
o4-7: She found Telemachos there with the glorious son of Nestor, sleeping in the 
forecourt of worshipful 
Menelaos. Indeed, the son of Nestor was held fast in the softening sleep, but the sweet sleep was not on 
Telemachos, wakeful with anxious thoughts (mpe U TTjVgccXoV rai WaropoS btyka& vi& / 68ov-r' tv 
zpo86W NlEwMov icu&; Ugo to, 1: ox Nearopi&TIv gotkaicq) 86*i1ovov bimp, / TqMgccXov 8' obx ftvo; 4E 7XUr6;, 
bo., m ftgfp) 
q318: until which time giving way to slumber you may rest, and they will ... 
bring you back to your . -house 
mgos st Cri) OV &SRTIR&O.; ftw x4m, ... 
&*Ix) 
vi ig: set him down on the sand, he was still bound fast in sleep (W xvagmq) 90F, (Yav WA, 10wv ftw) 
72 W482: you Must sometimes die, as this man did. Think how Promachos sleeps among you, beaten down 
under my spear (UM no0'&&, KcvraicTcWEaOE icai bggq. / qvdýF_(30'* bRiv RORROý 
8C8R1q0vOG 6&1 / 4XF-I 
NO) 
73 In later times thalamos is related to death. Sappho refers to thalamos once in her poems. A young girl 
who died before getting married will be accepted by Persephone in her kuanos thalamos: 
002.7.489.1: 
Tiga8oq && x6vt;, T& 8A np6 y6goio 06vourav / 894aro (DEpavp6va; icWtvior, 06, kago;. 
147 
Marriage as well as sexual intercourse within marriage contributes to the 
production and re-production as of the fixity of domos. We know that both are related 
to the experience of thalamos. The marital bed in thalamos produces the institution of 
marriage. Odysseus in order to secure his marriage has a bed rooted in the earth. He 
uses the trunk of a big olive tree (olive tree in the text is euodes), to make his bed, and 
then he builds his thalamos around this tree-bed. 74 When Penolope in order to test 
him, asks the servants to move this bed out of thalamos, Odysseus is in despair since 
this would mean that someone had destroyed the one thing through which he can 
reclaim his identity. The recognition of Odysseus' identity is achieved through an 
object in his thalamos, and his reunion - read intimacy - with his wife is achieved by 
sexual intercourse; the fixity of his domos is re-produced behind the sealed doors of 
his thalamos. 
75 
The relation between things, thalamos, marriage and the structure of domos is 
also revealed in a passage when Helen offers a guest-gift to Telemachos; she says to 
him: 
o125-28: I too give this gift, dear child: something to remember from Helen's 
hands, for your wife to wear 
at the lovely occasion of your marriage. Until that time let it lie away in your palace 
(megaron), in your 
dear mother's keepmg; 
76 
74 Antoniades interprets the above passage, producing a drawing of Odysseus' 
bedchamber with an olive 
tree in the middle. ANTONIADES, A-, 1992: Epic Space, Van Nostrand Reinhold, 
N. Y. 
75 x1f295: When she had brought them to the chamber she went 
back. They then gladly went together to 
bed, and their old ritual (tr, owxagov 8, ayayoiaa x6j, v IdEv. ot giv gimvra / &ondtaxoi Xtjccpojo ic(Amob 
Ovyli6v 
11cov, co) 
76 o125-28: Mp6v TOI IM! kY(b, '0lcv()v (Pi4, TObTO 81&*1, / PW 
'01VII; XElp6)v, lEo)")IIP dcTol) t; Y6401) G)MV, 
wro (POP&IV, TEIN & (PO-11 zapid gqTpi/ ICEIO-Oat &i gEydtp(p. 
') 
The term used here is not thalamos but megaron, because the gift is to be transferred, 
it no longer belongs to Odysseus' domos, is not part of his thalamos; but it will lie in 
Telemachos' thalamos only when he constructs and structures his own domos. 
The term thalamos evokes the experience of containment, which is generated by the 
things contained. It is through the shining precious metals, the glittering works of 
woven clothing, armory, weaponry, the smell of food, perfumed oils, and the 
vulnerable naked sleeping and dreaming body, that an experience of seduction and 
danger is produced. It is an experience of immediate intimacy, of sight, smell, or 
intercourse. Only members of the domos are permitted to have such an intimacy, for 
they have already acquired it by becoming members of the house. Moreover, it is by 
'attaching' to their bodies the things 'stored' in thalamos that members of the house 
produce their identities, and it is very important in order to keep-the identity to keep 
the things fixed. A closed and locked door delimits this dangerous experience; this is 
M. 
an experience which is quite difirrent from a conventional understanding of thalamos 
as the name for a series of specific rooms that contain different 
functions, and in a 
relation of opposition to megaron. The difference lies between the conception of 
thalamos as a room, that is, as a specific container, and the experience of containment 
evoked by it. What makes it difficult to describe this 
difference, however, is that we 
do not have a more appropriate contemporary term to name this experience. 
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